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Abstract
The London Missionary Society’s [LMS] first mission endeavour was in the South
Seas at Tahiti in 1797. The mostly Calvinist missionaries unquestionably transformed the
lives of the Pacific Islanders forever. Although the missionaries primary goal was Christian
conversion, their influence far exceeded the religious realm.

They became, perhaps

unwittingly, agents of colonialism by introducing their own social mores and morality;
enforced Western codes of law, banned traditional practices and captivated the Islanders
with Western technologies. Their success was not instant; it took years of dedication and
sheer doggedness to achieve their goal, but success when it came, was staggering.
Teaching the indigene to read and write was a vital adjunct to Christian conversion
and the LMS was the first facilitator of Western (English) education. It was through formal
schooling that their influence was nurtured as they introduced four culturally transformative
concepts to the indigene student: literacy, Christianity, Western education and eventually
the English language. Stemming from this education is the production of Pacific writing in
English by indigenous writers: a legacy as enduring as that of Christian conversion in the
region. Through schooling, often in remote locations, the missions had a destabilising
influence on whole generations as they severed the indigene child from his or her traditional
culture.
This thesis examines the production of indigenous literature written by students
taught or influenced by missions by analysing it through two postcolonial models. The
indigenous élite offer a significant contribution to Oceanic history as they ‘write back’ to
the dominant white history of the region (Ashcroft et al 2001). Many of these writers were
of the “first mission contact” generation of their respective societies. Through their letters,
journals, diaries, autobiographies, novels and poetry, a fascinating insight into their thoughts
(feelings, frustrations and attitudes) on the numerous and enduring transformations they
were undergoing unfolds.
Post-colonial Pacific writing exhibits many of the attributes of other former colonised
regions and has ‘followed the trends, (in the most part), of other colonised territories
worldwide such as India, Africa, the Caribbean, Canada and Australia’ (Ashcroft et al 2001
7). Firstly, this thesis examines the style of writing as it exhibits the shifts and progresses
of Western (mission) colonisation; which Bill Ashcroft, Gareth Griffiths and Helen Tiffin
define within three categories as imitation, abrogation and appropriation (2001 5-6). It
then, compares and contrasts the phenomenological state or the conscious awareness of the
5

‘native intellectuals’ defined by Frantz Fanon within three distinct stages: unqualified
assimilation, restlessness and resistance.
Fanon’s theory is central to my thesis. The manifestation of the confusions of cultural
disconnection and identity continues to be a topical theme within Oceanic literature. Postcolonial theory also insists on attending to the local specificities of history and power and
accordingly this thesis shows that Pacific literature suggests the need for an additional two
stages to Fanon’s model.
In the Pacific context, it is apparent that a stage precedes Fanon’s first stage of
unqualified assimilation. There is a resistance by the indigene to whole-heartedly accept
Westernisation. In this proposed stage, the indigenous writer shows signs of accepting
colonial inculcation as normal, however, the indigenous writer continues to assert their
own traditional culture so, the assimilation is incomplete. The Tahitian kings Pomaré I and
II exemplify this phase as they retain their traditions while adopting some Western
practices.
Furthermore, Martinique-born Fanon died in 1961 as his adopted country, Algeria, was
gaining its independence, so I humbly suggest that his model is incomplete. The final
stage that I propose is one of acceptance – a stage of renewed vigour, a syncretic stage.
Two groups of writers may be categorised within the stage. Firstly, many of the writers of
this stage are at least two generations removed from the cultural transformation period and
the impact on them was never, therefore, as great as the early writers. Secondly, for the
writers who began their careers within the emergent generation, the evolution in their
works could be deemed to be an example of dynamic syncretism, whereby aspects of
colonial inheritance, both welcome and unwelcome, are tenuously reconciled into a form
of hybridity.
A further reason to modify Fanon’s three-stage model is that postcolonial theory also
insists on attending to the local specificities of history and power and accordingly this
thesis shows that Pacific literature suggests the need for an additional two stages to be
added to Fanon’s model.
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Foreword
As I sit and stare absent-mindedly out my window hoping for the day’s inspiration,
Djera (Mt Keira) stares back at me. She has watched over me nearly all my life; I was born
under her gaze; I can see her from my sunroom at home; I watch the sun set behind her
every day. She is my favourite Illawarra landscape. On ANZAC Day 2007, a landslide
“scarred” her cliff face; I shed a tear for her, much to my children’s bewilderment and
amusement.
I “Write the Pacific” from the beautiful University of Wollongong campus on the
traditional land of the Wadi-Wadi peoples of Australia. Over the past few years, I have
become self-consciously aware of my whiteness but, I love this land, it is a part of me and
yet I am not an indigenous Australian. Irish blood courses through my veins, yet I am not
Irish. I am, it seems, a displaced person. British colonialism has played its part on my life.
I am not exactly sure how I came to study Pacific writing, fate seems to have dealt
my hand. I knew that I wanted to study the impact of missions on indigenous peoples but
initially I intended to study their impact on the indigenous peoples of Africa, India, Canada
and the Caribbean. Too big Paul (Sharrad) said; why not look a little closer to home - at the
Pacific; too big indeed! With that, he gave me a copy of Papua New Guinean, Russell
Soaba’s Wanpis and I was hooked. Papua New Guinea was nothing knew to me. It was
frequently mentioned at home. My dad was in the Water Transport unit of the Australian
Army in World War II and spent a lot of time between Port Moresby and Lae until cerebral
malaria almost cost him his life. The “Fuzzy Wuzzy Angels” came to his rescue and his
gratitude to his dying day was obvious. His most treasured material possessions were the
maps he “forgot” to return to his unit. The ragged-edged, yellowed sheets of paper were a
familiar sight to us kids and they never failed to cause a ripple of excitement as he dragged
them out to give us yet another history lesson! They were lessons set in war, but never of
war, those stories he kept in the deep recesses of his mind never to be shared. He could
never quite get through a conversation about Papua New Guinea and its people without his
chin quivering ever so slightly as he tried to hold back the overwhelming emotion he felt.
Us kids grew up with the upmost respect for these gentle people. My dad’s anger at their
mistreatment by the Australian government and the undeniable racism of a large section of
the white Australian population was never hidden. I learnt a lot about compassion and
respect from my dad.
I do not profess to “know” the Pacific. My only venture into the region was in
January 2005 when I attended a conference in Waikiki, O‘ahu, Hawai‘i. My limited
knowledge has been gleaned from books. Some so horrific that I cast them aside in despair,
others moving, eloquent and poignant. All of them have left their mark. Three texts, more
than any others, had a significant affect on me and as I reflect on the past few years and the
hundreds of texts that have crossed my desk, it is these texts that I remember, almost
tangibly. I can vividly remember the impact of reading Mi Mere, a collection of poetry
written by several Solomon Island women, the power and emotion within their work is
indescribable, their lives, to me, unfathomable. The passion of Haunani-Kay Trask’s poetry
in Light in the Crevice Never Seen is devastatingly potent. The third is Linda Tuhiwai
Smith’s Decolonising Methods: Research and Indigenous Peoples and it was this text that
made me self-consciously aware of my whiteness and to question whether I had the right to
analyse indigenous writing from the Pacific.
I thought long and hard of the complex issues surrounding my thesis and decided
that as a white Australian, I did indeed have the right to analyse and/or criticise my
country’s policies and involvement in the Pacific. The repercussions of these policies for
the indigenous people are as real as their literature suggests. I make no critical judgement
of their work. I do not have the right. In fact, I am in awe of their work, as it never fails to
move me. I do, however, cast a critical eye over western intervention, its “benevolence”
and the staggering legacy, both good and bad, it has left in its wake.
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Introduction
I sing the men who left their home,
Amidst barbarian hordes to roam,
Who land and ocean crossed,
Led by a load-star, marked on high
By Faith’s unseen, all-seeing eye,
To seek and save the lost;
Where’er the curse of Adam spread,
To call his offspring from the dead.
Strong in the great Redeemer’s name,
They bore the cross, despised the shame;
And like their Master here,
Wrestled with danger, pain, distress.
Hunger, cold, and nakedness,
And every form of fear;
To feel his love their only joy,
To tell that love their sole employ.
James Montgomery (Epigraph in Buzacott 1866 v)

The norm was the desire by pious Christians of Europe and North America, in a
movement which gathered enormous momentum as the nineteenth century proceeded,
to bestow upon other races of the world the articles of their faith and what they took to
be the benefits of their civilisation. With the exception of Islam, no other great religion
has ever produced such a motivation, none has appeared in such a colonising role. So
ardent was this Christian desire, starting from the most exalted of motives, that the gift
was sometimes indistinguishable from an imposition even at the beginning of modern
missionary enterprise. By the end of the nineteenth century it had become inseparable
from the purely secular motives of straightforward imperialism.
(Geoffrey Moorehouse. The Missionaries 1973 17–18)

The Church in the colonies is the white people’s Church, the foreigner’s Church. She
does not call the native to God’s ways, but to the ways of the white man, of the master,
of the oppressor. (Frantz Fanon. The Wretched of the Earth 1967 32)

Now I could understand what he was telling us, yes, the sun had risen and I could see
clearly things which were invisible when I was still in darkness. (Sarawia [1900?] 23)
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The Pacific Islands today, have been shaped by nineteenth-century colonialism.
More especially, the greatest impact in Oceania was due to evangelical mission
incursion. As the epigraphs to this introduction suggest, there was a romanticised
naivety that drew the missionaries into the South Seas that, for the Pacific Islanders had
a substantial and enduring consequence that continues today. The islands were (and
remain) a part of the evangelical missionary field which often preceded colonial
governance.

The London Missionary Society [LMS] was the first to send British

missionaries into the South Seas. European missionaries had a dual role to play in their
mission work from inception, saving souls and civilising. Firstly, they saw it as their
duty to spread the Christian Gospel as dictated in Mark 16:15: ‘Go into the world and
preach the Gospel to every creature’ (New Testament); secondly, they felt obliged to
show benevolence towards the less fortunate. 1 Their enterprise, although evangelising
in nature, relied heavily on education, teaching the indigenous peoples to read and write
in order to study the Gospels.
The Pacific Islands or Oceania needs some clarification.

Epeli Hau‘ofa

eloquently describes both of these terms. The Pacific Islands, he describes as being ‘the
prevailing one used everywhere; it connotes small areas of land surfaces sitting atop
submerged reefs or seamounts’ (8). While it may still, for some people, seem to conjure
‘the grand and somewhat romantic’ image of the ‘anglophone economist’ Hau‘ofa
mentions in ‘Our Sea of Islands’, it is, in this thesis used almost interchangeably with
Oceania (8). Hau‘ofa defines Oceania as the:
… connot[ation of] a sea of islands with their inhabitants. The world of our ancestors was a
large sea full of places to explore, to make their homes in, to breed generations of seafarers like
themselves. People raised in this environment were at home with the sea. They played in it as
soon as they could walk steadily, they worked in it, they fought on it. They developed great
skills for navigating their waters, and the spirit to traverse even the few large gaps that separated
their island groups (8).

Oceania seems to capture the spirit of the individual Pacific islands as the people come
together, ‘mingle[] unhindered by boundaries of the kind erected much later by the
imperial powers’ (‘Our Sea of Islands’ 8). Oceania is the macro society and the Pacific
Islands the micro society or individual island nation. This thesis also follows the
movement of the LMS through the Pacific beginning in Tahiti in 1797, moving through
the Pacific Ocean to Fiji, Samoa, the Cook Islands, Tonga, Vanuatu, Hawai‘i and finally
to the last mission outpost in Papua New Guinea [PNG] as late as 1965.
Post-colonial literature is a direct result of colonisation but more especially of
the evangelical missions, who, as agents of colonialism, have had an enormous impact
10

on the colonised peoples. When I speak of literature, I mean the usual modern textual
forms of novel, short story, poem and play, although, at times, a wider sense is used to
acknowledge that mission and state textual production covered letters, magazines,
journalism, for instance. Colonialism refers to the imbalance of power that results when
an imperial force establishes control over a weaker nation or culture, militarily and
politically, but also as Elleke Boehmer suggests ‘to extract profit’ (23). The impact of
this imposition and its discourse is integral to the decolonisation processes within
Oceania and is evident in the indigenous literature of the region.
Not all aspects of mission influence have been regarded in a positive light. 2 The
editors of Bougainvillean Nationalism (1974) go as far as to suggest that ‘[t]he Christian
missionary movement is often seen as a major source of discord under colonialism’, to
which denominational rivalry was a major contributor (11). 3 If colonial governments
deprived the indigenous peoples of territories, such as Australia and the South Pacific,
Canada, West Indies, Africa and India of their lands, livelihoods and sometimes lives,
colonial missions often had similar destructive effects on language, culture and social
relations.

From the indigene’s perspective, life within the mission stations was

personally safer as the mission helped to eradicate war-raids, introduced basic health
care, hygiene and improved housing. Williams recorded his preference for selecting
villages recently demoralised through defeat in inter-tribal raids as potential sites for
mission stations. The rapid improvement in health, housing and morale were significant
enticements for the unconverted villages. 4 Added benefits in the form of protection
from the more appalling aspects of traditional practices such as the practice of
infanticide, human sacrifice, payback and inter-tribal raids were reduced dramatically
within the mission village and with the European missionaries’ guidance.

The

protection often came from the enforcement of Codes of Laws. These laws were
introduced by the missionaries in consultation with the chiefs and they emphasised the
morality and ethics contained within the Ten Commandments.

Missions tried to

provide positive “gifts”, even if the results were not always totally beneficial. One such
“gift” was literacy.
One of the most exciting and yet ethically contentious consequences of mission
contact in the Pacific has been the production of indigenous literatures in English.
Literatures in English (and literacy in other languages) are the result of colonial
intervention and, in some areas, mainly due to missionary efforts. The earliest writing
reflects the significant change from oral to literate cultures and the writing highlights
11

how education allowed many of the writers the opportunity to rise to eminence through
the period of decolonisation as Paul Sharrad suggests (Seminar paper 1988).
Contemporary writing reflects the post-colonial reality of the writers, 5 as Samoan-born
Albert Wendt suggests by:
…indigenis[ing] and enrich[ing] the language of the colonisers and use[ing] it to declare [their]
independence and uniqueness; to analyse colonialism itself and its effects upon [them]; to free
[themselves] of the mythologies created about [them] in colonial literature (Nuanua 1995 3).

This literature, whether fiction or non-fiction, offers an insight into the phenomenology
of colonial experiences for indigenous peoples.

It provides evidence of their

relationships to a Western knowledge system and shows its impact on traditional
societies. Personal insights can vary across all of the writers, reflecting Wendt’s statement
that, ‘[i]n the final instance, cultures, nations, planets are what we imagine them to be. One
human being’s reality is another’s fiction’ (1993 9). But, a broad reading of their work

reveals common patterns of response to and influence by mission education formerly
ignored in historical chronicles (George 2004).
The dramatic consequences of religious conversion and mission education are
evident from the “first contact” generation through to the present. Literary analysis is
one means by which the effects of Christian conversion and Western education upon the
indigenous population can be understood. The majority of Pacific writing emerged
from the late 1960s as the decolonisation of the region began, but it is influenced and
preceded by a trickle of mission-sponsored writing. 6 The writing leading up to and
beyond decolonisation often shows signs of rejecting the mission legacy. A feature of
the early writing of this region is the generation of a body of nationalist literature.
Indigenous writing becomes stamped as “Commonwealth Literature” or specifically
national writing of the corresponding post-colonial country such as “Samoan writing” or
“Samoan Islands writing”.

Steven Edmund Winduo, for example, suggests that

contemporary writing in PNG tends to focus on issues of identity and desirable aspects
of life in post-independence PNG. 7 The literature, therefore, tends to offer, or be read
as a united and nationalistic voice. But this trend to localised production is undeniably
linked to the wider colonial experience of the Pacific, if not postcolonial literature
everywhere. The writing remains “English” in the sense that writers across the region
have been educated on a literary diet of English forms and values. Furthermore, the
inculcation of foreign images and symbolisms further implanted the Western paradigm
into indigenous students’ world-view. Even though the full force of mission influence

12

has dissipated in the post-colonial era, evidence of mission implantation remains in the
literature produced by Pacific indigenous writers. The indigenous writers negotiate the
past and the present in an attempt to restore cultural pride. The literary works are
honest representations of the nature, culture and issues that are of concern to the writer.
Many of these early works are written in a very simplistic style but this in no way
implies that the themes and motifs are not important personally and socially to the
indigenous peoples.
It is in reaction to Fanon’s charting of the effects of Western religion and
education on the educated indigenous intellectual that my interest in indigenous cultural
transformation is piqued and that the missionary societies’ role in implementing these
aspects of colonisation becomes fundamental to this research project. The production of
Oceanic literature and the development of the indigenous writers, their cultural
references and confusions are the primary focus of this thesis.
Much of post-colonial literary criticism rests on ideas that run back to Fanon’s
earlier psycho-political analysis of colonial relations. Bill Ashcroft, Gareth Griffiths
and

Helen

Tiffin’s

The

Empire

Writes

Back

[1989],

Ania

Loomba’s

Colonialism/Postcolonialism (1998) or ‘Overworlding the “Third World”’ and Homi K.
Bhabha’s The Location of Culture (1994), for instance, establish his significance in the
field of postcolonial theory. The link from Fanon’s revolutionary response to end
colonialism can also be connected to the intelligentsia and the empowerment of writing
(See Jean Franco 360-361). Accordingly, it seems appropriate to use his model as a
frame for reading Pacific Literature. Fanon, in his analytically scathing summation of
the consequences of colonisation upon the colonised, The Wretched of the Earth (1961),
suggests that there are three distinct stages of development of the ‘native intellectual’ in
the construction of national cultures.

He describes stage one as ‘the period of

unqualified assimilation’ (178); in stage two, he observes that ‘the “native” is disturbed’
and describes the third and final stage as ‘the fighting stage’ (‘On National Culture’
178-183).

But, while the model holds true in the majority of instances, the

discrepancies and nuances of Pacific colonisation vary from that of Fanon’s Algerian
experience and some modification to his model is, therefore, necessary in the Pacific
context. In The Empire Writes Back (1989), Bill Ashcroft, Gareth Griffiths and Helen
Tiffin model this struggle in literary historical terms as imitation, abrogation and
appropriation. These are periodisings of textual style rather than psychic phases of
political awakening but they correlate with Fanon’s model and involve the group of
13

‘native intellectuals’ that is his focus. As the writer moves between the literary styles
identified by Ashcroft et al s/he also moves between the stages identified in Fanon’s
model, therefore, the literature will also be evaluated within the paradigms of this
model.
While the stages identified by Fanon are clearly recognisable within Oceanic
literature, the mindset of the indigene will shift commensurate with the phase of
political history and the degree of colonial inculcation of the individual writer. The
writer will, therefore, move between one stage to the next with some writers never
progressing beyond the assimilative stage (particularly evident in the writing of the
“native teachers”) while others remain in the third stage due to the fact that their country
continues to be ruled by external governments (Hawai‘i, Bougainville and French
Polynesia). Furthermore, the writer may exhibit signs of different stages of his/her
career. It is important at this point to be aware of the variety and different histories of
literature produced across the entire Pacific and of how that makes it difficult to apply a
singular simple stage model. But, this is my very point. Literary criticism has worked
to make sense of this literature through stage models such as Ashcroft, Griffith and
Tiffin and while this model has some general validity in terms of literary progression, it
needs to be more specific to cope with the literature of the region. Pacific literature
does not readily homogenise into general post-colonial discourse and the modifications
of Fanon’s model also helps to allow for more specific interpretations.
Fanon’s first assimilationist stage is most often reflected within pre-independence
mission sponsorship and the majority of the indigenous teachers’ writing.

This

assimilationist phase is evident within the letters, diaries, autobiographies and poetry of
the newly educated élite – Queen Pomaré, the indigenous missionaries such as Maretu,
Joel Bulu, David Malo and Semisi Nau and some of the early administrators and preuniversity élites such as PNG’s self-acclaimed poet laureate Alan Natachee, and Cook
Islander Tom Davis – that aspects of this stage become apparent. The writers voice the
pride and promise for the future that colonialism has brought to their people as they
reflect on their “uncultured and primitive” past.
In Fanon’s second stage, the “native” is disturbed. This stage is evident within
the literature of an emergent literate indigenous élite under late colonial control. There
is a growing awareness of the impact of mission and colonial influence in their lives.
They find that the colonial “mask” is an uncomfortable fit, realise their alienation from
the people and begin to search for a connection to their traditional culture. 8
14

Fanon’s third stage is perhaps the most dynamic phase of Pacific literary
production. The writers capture the passion and anger that had previously remained
contained. The political activism of the 1960s and 1970s, particularly by students
worldwide, had a significant impact on many indigenous writers of the era. Quite a
number of these writers were a part of the generations involved in the freedom
movements, especially those students returning home from high schools and brief
tertiary studies in countries such as Australia, the United Kingdom and the United
States of America. Papua New Guineans John Kasaipwalova, Kumalau Tawali, and
Russell Soaba; Bougainvillean Leo Hannett; Samoan Albert Wendt; and Tongan Epeli
Hau’ofa belong to this generation.
The commonality of the colonial experience of the indigenous people worldwide is
a fundamental premise of postcolonial literary studies and models such as Fanon’s and
Ashcroft et al’s are derived from descriptive mapping of social and literary practice.
The manifestation of the confusions of cultural disconnection and identity continues to
be a topical theme within Oceanic literature. For these reasons, this thesis will analyse
Oceanic indigenous literature within a five-stage model with Frantz Fanon’s three
stages of the ‘intellectual native’ central to its discussion (Fanon 1967 184). However,
such theoretical models are also based on the (paradoxical) assertion of specific
difference: colonised from coloniser, black from white, oral from written, collective
from individual and so on. George Hu‘eu Sanford Kanahele’s Kū kanaka, stand tall: a
search for Hawaiian values (1992), Joel Robbins’ Becoming Sinners Christianity and
Moral Torment in a Papua New Guinea Society (2004) and Makiko Kuwahara’s Tattoo:
an anthropology (2005) are examples of texts insisting on local differences of history,
politics and culture.
Moreover, the specific histories and cultural dynamics of the Pacific show a need for
regional variations of such critical templates. I would suggest that at the time of
Fanon’s premature death in 1961, many colonised territories had yet to experience selfrule or Independence and, therefore, his three-part model is incomplete. This thesis
shows that Pacific literature suggests the need for an additional two stages to Fanon’s
model. One stage is a precursor to Fanon’s first stage of unqualified assimilation and
the other follows his third stage and is evident in contemporary Pacific writing.
Allowing for the shifting history of “first contact” mission encounters across the Pacific,
we can posit a phase that resists the first “unqualified assimilationist” stage of Fanon.
The proposed precursory stage is most evident in the letters of the Pacific leaders first
15

negotiating with missionaries by the Pomarés, and the memoirs of Queen Lili‘uokalani
and indigenous teacher Ahuia Ova. It is in many ways similar to the Fanon’s second
stage of restlessness, as there is still some initial resistance to Western assimilation as
the indigenous writers continue to assert their own cultural traditions but the signs of
assimilation are also present. The noticeable delay in the appearance of this later
writing is attributable to the staggered introduction of education across the Pacific. The
proposed fifth stage coincides with a “re-boom” evident in the contemporary Pacific
writing. In this stage, there are signs of acceptance – a stage of new production – a
stage in which many of the younger writers are outside of the decolonising struggle
period. Many of the writers of this stage are at least two generations removed from the
cultural transformation period and the immediate impact on them was never, therefore,
as great as the early writers. For the writers of the emergent generation, however, the
evolution in their works could be deemed to be an example of dynamic syncretism,
whereby aspects of colonial inheritance, both welcome and unwelcome, are tenuously
brought together into a form of hybridity. While it may be argued that the syncretism is
always there in some form, the anger and resistance evident in Fanon’s third phase has
subsided. However we (re)model the phases of literacy expression in the Pacific region,
one underlying driver has been mission evangelism.
The history of the missions within this region is interwoven with its colonisation
story and both narratives entail the spread of literacy.

Literature informed and

generated all aspects of the South Sea Mission. The journals and logs of English
explorers Captain Wallis, Captain Cook and Frenchman Louis De Bougainville filled
the imaginations of readers in Europe with tales of exotic people and locations; of a
paradise ripe for the picking. For the foundling LMS, these stories projected a blank
canvas of indigenous peoples in dire need of salvation, untouched by the Word and
Christianity. It provided a location no other evangelist society had pursued with any
conviction.

By the time the Sacred Heart Fathers from Germany attempted,

unsuccessfully, to settle near Rabaul in 1882, the LMS and other Protestant missions
had spread right across the Pacific Islands. 9
The LMS and its South Sea Mission were ‘spurred on by the influences of the
Second Evangelical Awakening’ and ‘stemmed directly from the great Evangelical or
“Methodist” movement of the eighteenth century’ (Gunson 1959 v-vi). The great
missionary societies were the direct outcome of the preaching of the revivalists,
Whitefield and Wesley.

The evangelical doctrine introduced to the Tahitians had
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largely Protestant Society Calvinist and Methodist characteristics and it was ‘essentially
a Puritan doctrine’ (Levy 17).

First and foremost, there was preaching of the

Atonement, the doctrine of the cross; there was an emphasis on the eternal peril of the
soul; and there was an emphasis on the propagation of the Bible, the missionaries were
eager to save the souls of the Pacific from their own “depravity” and bring them into the
light espoused in Mark 13:10 (New Testament). 10
While this thesis recognises that there were other colonial interests and language
groups in the Pacific, the pioneering and lasting influence of the LMS, and the
subsequent predominantly Anglophone nature of Pacific literature permits a
“shorthand” of British focus. It can be argued that the need to rethink established
literary history models is due to the particular dynamics of mission schooling
throughout the Pacific.
From the beginning of mission endeavours, the European missionaries,
regardless of denomination, brought with them from their home lands (England, France,
Germany, Portugal, Spain, and the United States of America) their own belief system,
religion, culture, morality, ethics, dress, laws and foods among other cultural markers.
The LMS was no different in that regard. The methods undertaken in the advancement
of the missionary enterprise in its preliminary years proved to be very successful and
they would become a pattern of establishment that would be repeated with every new
outpost. Success in other mission locations, particularly that of Western education in
India, extended to other colonies beginning with the African missions and eventually
implemented within the South Sea Mission.
There were four major stages of missionary education. Initially, it was teaching
the alphabet so that the indigene could read the scriptures; this was followed by
technical/industrial style of teaching, primary/secondary teaching and finally tertiary
education.

In this way, the church and school worked together and ensured the

colonisation of the indigenes’ mind. Vilsoni Hereniko suggests further that ‘as the
indigenous students were taught to read and write they paid less attention to oratory.
This process, which Ruperak[e] Petaia has likened to being kidnapped and Albert
Wendt has called “whitification”, radically altered islanders perceptions of themselves
(2000 83). 11 In addition, Ashcroft et al support the sinister undertones of colonial
education stating that:
Education is perhaps is the most insidious and in some ways the most cryptic of colonialist
survivals, older systems now passing, sometimes imperceptibly, into neo-colonialist
configurations (1999 425).
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The arrival of William Ellis’ and his printing press at Tahiti in 1817 reinforced the
introduction of literacy to the region. Printing can be seen as one of the most damaging
technologies for the initial decline in traditional cultures although it later facilitated their
recovery. The curiosity and desire of the written word ensured its rapid spread. Ernest
E. Dodge states ‘New Tahitian spelling books, catechisms, the Gospel of Luke, and the
hymnals poured from the little press’ and Henry Nott outlines in his letter to Dr Haweis
the excitement the printing press generated and the missionaries inability to supply the
huge demand for the printed word (Dodge 91; ‘Henry Nott letter to Dr Haweis’ 1814
4123). The loss of orality, an essential element of indigenous culture, eroded the
connection to the past and severed the relationship between the older and younger
generations (See Ong, Finnegan, and Buzacott). However, one of the first tasks to be
undertaken during the decolonisation era at the Teaching Colleges and Universities was
to preserve as much of the mythology, legends, folktales and stories told by the elders in
a bid to secure them for future generations. Print was not always a popular choice as a
critical Percy Chatterton suggests.

He wanted Papua New Guinean stories to be

recorded so that they would retain their authenticity. The Australian Broadcasting
Commission did go into the highlands during the 1960s and capture some of those
stories on tape. 12 The Institute of Papua New Guinea headed by John Kolia followed
suit, producing a journal of oral history.
The consequences of the conversion process from traditional religions to
Christianity was the devaluation of indigenous belief systems and practices, while
Western education methods ensured that (mostly) English sensibilities and moral values
were instilled in the native populations of the Pacific. Even where religion may not
have succeeded as hoped, education would. In the broader colonial context, Ashcroft et
al state that:
Education, whether state or missionary, primary or secondary (and later tertiary) was a massive
cannon in the artillery of empire. The military metaphor can however seem inappropriate, since
unlike outright territorial aggression, education effects, in Gramsci’s terms, ‘domination by
consent’. This domination by consent is achieved through what is taught, and the subsequent
emplacement of the educated subject as a part of the continuing imperial apparatus – a
knowledge of English literature, for instance, was required for entry into the civil service and
legal professions (1999 425).

The imposition of religion, eventually, education and literacy in European languages
administered by way of missionary education with its firm aim of instilling Christian
morality, and belief combined to form a powerful hegemonic weapon for the British
Empire. Ngũgĩ wa Thiong’o states that:
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Education is a mirror unto a people’s social being and it is also the means by which that being
reproduced and passed on to the next generation. For that reason education has become the main
ideological battlefield between the economic, political and cultural forces of oppression and the
forces of national liberation and unity (‘Standing Our Grounds’ 1997 28).

Not all African writers agree with Ngũgĩ’s essentialist stance. Nigerian Chinua Achebe,
for instance, assumes a hybridised approach as he makes a case for the valid use of
English by African writers. Ngugi's point about how that induces a general change in
attitude to indigenous culture and language nonetheless remains cogent. Hugh Laracy’s
Solomon Island Marist mission history also downplays the role of education offered by
the missions, referring to it as an adjunct to evangelism, reminding us that any general
overview must blur some differences between churches, mission sites and historical
phases of mission contact. . However, schooling proved to be of greater significance to
the lives and culture of the indigenous peoples than the early missionaries could ever
have imagined (Marists And Melanesians: A History of Catholic Missions in the
Solomon Islands 1976). Education, as Potter suggests:
Reflect[ed] … the generating and communicating of knowledge about the world, in supporting
formal instruction and the spread of literacy, in widening horizons and taxing imaginations by
compelling attention to the alien or unfamiliar, British expansion as an agent of formal and
informal education was unparalleled (194).

The effect occurred irrespective of the language of instruction. At first, the LMS
transcribed the local oral languages into a written form and taught in the vernacular.
The Marist Catholics opted for the language of the coloniser and began to teach in
English on their arrival in Papua. André Dupeyrat, responding to an interviewer’s
question of which language they taught in his mission, exclaimed:
My Dear Father! Why on earth should we teach French to our natives? We are, in Papua, in an
Australian land; they are Australian subjects; we teach them Australian (Papuan Conquest 1948
24-25).

As education became a much sought-after means of accessing the machineries of
colonial power, instruction in the English language was favoured (as was the case in
Catholic missions pre-World War II and all missions after World War II). 13 After the
war, when governments needed local labour, training in English became more desirable.
The Australian administration in New Guinea began to implement “national” education
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policies and teaching in English was one of their directives, whether schools were state
or mission run. 14
This thesis centres on the movement of the LMS throughout Oceania from
Tahiti to PNG. PNG was the last outpost of the LMS’s endeavours in the Pacific.
Paradoxically, PNG was also the first Pacific location to open a university aimed at the
indigenous population and from it, the first indigenous literature in a substantial body of
literature emerged. For this reason, this thesis will focus on the literature of PNG.
Literature from the other LMS sites will also be examined as it reflects the historical
process of literary emergence and because the Papua New Guinean writer did not write
in isolation. Literature from Tahiti, Samoa, Fiji, Hawai‘i, the Cook Islands, Kiribati,
Niué, Vanuatu, Bougainville and Solomon Islands will also be examined. Despite its
links to Polynesia, Maori writing arises out of a different missionary and social history
and so deserves its own study. It does not form a significant part of this thesis, although
some specific New Zealand links may be mentioned.
Education in the missions became as crucial a factor in the conversion process as
religion itself. Up to the 1970s, the missions were the major providers of education in
PNG; they remain today, in significant numbers. 15 Education and ‘the values and
patterns of British colonial education have persisted’ (Ashcroft et al 1995 425). The
Pacific Islands are just one example of where missions had considerably more influence
than the civil apparatus of imperialism. Nigerian Wọle Şoyinka’s autobiography Aké
(1981) is an example of this prevailing influence. Post-colonial literary theory asks for
patterns in the general workings of colonial discourse across all institutions and then
seeks models for breaking their hold on subject cultures. It also debates the balance
between oppressive imposition of Western culture and the indigenous seizure of tools to
subvert it.
This thesis examines such a balance, in this case, of missionary influence on
Pacific writing. It maps the dynamic via the model set up by Frantz Fanon and uses the
specifics of Pacific literary history to suggest a refinement of that model.

Most

attention to Pacific literature has fallen on its political aspect as a stage of nationalist
anti-colonialism. Post-colonial literary study posits a common dynamic of acculturation
and struggle for self-determination under colonialist forces. Vijay Mishra and Bob
Hodges refer to the similarity of the colonisation experience, but suggest that:
It must be possible to acknowledge difference and insist on a strongly theorized oppositional
postcolonialism as crucial to the debate, without claiming that that this form is or has been
everywhere the same wherever a colonizer’s feet have trod (289).
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This thesis acknowledges the similarities found in the decolonisation of territories
globally but focuses on the heterogeneity and distinctiveness of the Pacific experience
or, as Mishra and Hodges suggest, replaces the ‘grand récits’ with the ‘smaller récits’
of ‘postcolonialism in all…instances so that we can better know the historical
background better’ (288-289).
Ania Loomba in her study of colonial/post-colonial theory, for instance,
attempts to ‘emphasise the need to incorporate an awareness of historical and
geographic difference into our attempts to “theorise”’, acknowledging Bruce Robbins
warning that ‘thinking small is not enough’ (xvi). As Loomba suggests, ‘we must stay
clear of the “easy generalization”’ yet we still ‘need to “retain the right to difficult
generalization”’ (Colonialism/Postcolonialism (1998) xvi citing Robbins (1992) 174176). Elleke Boehmer suggests that ‘“Civilization” is merely the replication of imperial
culture across the globe. Colonial society appears to have a vast capacity to reinvent
and perpetuate itself in different lands’ (163). We begin to notice commonalities of
experience and outcomes even though specific geographical differences are also
present.

Boehmer suggests that ‘The colonial system of self-projection, what is

sometimes called “Empire of the Same”, maintained itself by way of strategic but
relatively minor readjustments’ (156). 16 Alan Lawson and Chris Tiffin acknowledge
Stephen Slemon’s observation that ‘post-colonialism is often seen to attempt to
construct and analyse colonialism as an over-arching, transhistorical practice, whereas
at all levels its constitutive marker is one of heterogeneity’ (230). Elizabeth Ferrier
similarly notes that the trend to market post-modernism globally as a movement also,
‘perpetuates an emphasis on global culture masking European and American
metropolitan biases even as they describe this culture as de-centred, fragmented and
marked by difference’ (cited in Ian Adam and Helen Tiffin xi). Adam and Tiffin
suggest that ‘post-colonial readings of post-modern discourse can compensate for this
emphasis on the global by focussing on the local historical and geographical specifities’
(Adam and Tiffin xi).
The significance of this thesis is its examination of how the dynamic of
acculturation and the struggle for self-awareness carries, even in post-independence
times, the weight of mission influence. Missions are commonly thought of as a thing of
the past but they are still playing a significant part in the third world (and its literature).
The “enlightenment” discourse of the mission era followed by the “rejection” of its
indigenising, decolonising élites is too simple a binary. The literary models of general
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phases of post-colonial cultural development can be opened to question by looking at
specific histories such as Pacific Literature. This thesis attends to the cultural effects of
mission under colonialism and shows their continuing influence in Pacific literature.
This being so, this thesis suggests a need for modification of the general post-colonial
analytic models.
Chapter One centres on the beginnings of the LMS and its push into the South
Seas. Literature played a significant role in the choice of Tahiti as its first site of
mission endeavour and mission literature resulted from the venture. This chapter traces
the relationship of the Pomarés and the missionaries, the need to co-exist, and the
mutual benefits gained from this relationship. Tahiti set the pattern for the successive
mission contacts. As each new site was established, the relationship with the chiefs and
Big Men was crucial to Christian conversion and the missionaries’ survival.
Key to this chapter (and a basis for later discussions) is the consequence of
Christian conversion for traditional faith systems and cultural practices. Oceania had
very distinctive religious systems that were in general highly complex and difficult for
the “outsider” to grasp. Even today, as Haunani-Kay Trask suggests of her native
Hawai‘i, ‘cultural connection is vital to understanding the intricacies of mana’ (1993
117-118). Two ‘profoundly influential words’, mana and tabu (taboo), were named so
by Captain Cook (Swain and Trompf 10). 17 They are fundamental to spiritual and
social systems. Haunani-Kay Trask, again speaking of Hawai‘i, states:
My people believed that all living things had spirit and, indeed, consciousness, and that gods
were many and not singular. Since the land was an ancestor, no living thing could be foreign.
The cosmos, like the natural world, was a universe of familial relations. And human beings were
but one constituent link in the larger family. Thus gods had human as well as animal form;
human ancestors inhabited different physical forms after death. Nature was not objectified but
personified, resulting in an extraordinary respect (when compared to Western ideas of nature) for
the life of the sea, the heavens, and the earth (‘Introduction’ From a Native Daughter 1993 6).

Mana is defined by Swain and Trompf as ‘this basic feeling of powerful awe,
[that] precedes and underlies any belief in spirits proper” (11). They add, ‘monarchs
and chiefs were legitimated by appeals to their mana, or spirit-authority’ and that their
‘victory and continued security were pulled off because a mandate of rule was
confirmed by the spirit-world’ (140-141). Douglas Oliver extends this definition of
mana, describing it as:
…a supernatural power. Objects and individuals might possess it in varying degrees. The tool
which invariably turned out fine production had mana, as had the skilled craftsman – his “skill”
and mana being the same thing. Gods of course, had mana to a superlative degree, and their
descendants, the chiefs and their high ranking families, partook of that concentration of power
(73).
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Tabu is ‘a series of prohibitions’ with far-reaching influences and often dire
consequences as it ‘entered all activities of native life. The laws of tabu affected all
crises of life – birth, marriage, sickness, death, burial, exhumation; all industries; and no
person in the community was exempt from its stringent rules’ (Best 1924 83). 18 Oliver
suggests that tapu had originated from mana, in that the concept of mana was thought to
be contagious and, therefore, those who possessed mana were in fact stronger than those
who did not. The system of tabu was introduced, therefore, to keep the weaker people
of the cultural group away from those places and people deemed to possess strength
(1979 73). Hawaiians, David Malo, John Papa ‘I‘i and Samuel M. Kamakau, were
among the first indigenous writers to produce texts describing the complexities of the
kapu (as it is known in Hawai’i) and the consequences for any breach of this stringent
social system. 19
The Micronesian peoples worshipped a variety of spirits, gods and ancestors.
Rituals involved offerings to pacify the gods and defuse ‘magic’ and were conducted by
a ‘variety of shamans, diviners, mediums and sorcerers’ (Campbell 30-31). 20 The
Polynesian peoples worshipped ‘anthropomorphic sky gods, “departmental” (eastern)
creator gods; ancestral spirits and household gods; supplication of bargaining; sacrifice,
often human; priests, prophets and mediums’ (Campbell 30-31). Melanesians’ spiritual
worship varied in complexity from place to place, ‘some had creator and regulator gods;
more involved with ghosts and spirits; ritual for practical purposes; magic and sorcery
widespread’ and ‘generally no specialised priests’ (Campbell 30-31). 21
The early Calvinist missionaries held very narrow and stringent views of
Christianity and faith and they did not comprehend the significance of these “alien”
belief systems, nor did they value “pagan” traditional cultures. The complexity and
difficulties of crossing between two such disparate and distinct cultures is exemplified
by Papua New Guinean John Dademo Waiko as he states:
Religious beliefs were an attempt to explain, and exercise control over, the physical and social
environment. Papua New Guinean languages do not have words which can be equated with the
European concept of religion or the European concepts of heaven and hell. There are in all
languages words for particular rituals, the dead, and various forms of magic (2001 11).

Missionaries dismissed such works as characterised by wicked idolatry and foolish
superstition. Idolatry, in particular, would be amongst the first “heathenistic” practices
missionaries would eradicate, as Te Rangi Hiroa observes of the Mangaian Mission
example. The ‘carved figures of the gods… were collected…carried in procession to
the house of Davida’ [indigenous teacher] and surrendered. They were sent to the
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LMS’s Museum and on to the British Museum by Messers. Williams and Platt
(Mangaia and the Mission 1993 18).
Indigenous belief in “worship” of spirits was fundamental to their acceptance of
and conversion to Christianity. Te Rangi Hiroa discusses this important connection and
its lure to Christian conversion for the indigenous peoples of Mangaia as they
supplanted the ‘prayers and hymns of another culture pattern (Mangaia and the Mission
1993 26). The celebration of feast days, the ceremonial aspects of the Sabbath services
and commitment to prayer were not so far removed from Christian spiritual
observances, as many missionaries may have liked to believe. Joel Bulu remembers one
instance when the fluttering of the gilt-edged pages of the Bible in a breeze, created a
mesmerising view and quick-wittedly commented to the assembled islanders that this
was a sign of the presence of God (78). The missionaries too, were aware of the power
they could generate by attributing even the most trivial action to the spirit of God.
Scientific knowledge could be used in much the same way by Western missionaries to
show their superiority over superstitious responses to a lunar eclipse. 22 John Dademo
Waiko acknowledges the pervasive influence of magic in traditional PNG:
Magic was often used in religious practices, and belief in sorcery and magic was common to all
societies. Sorcerers could exercise magical powers on behalf of themselves or others often to
harm enemies outside the group. Many disasters, particularly physical sickness and death, were
attributed to sorcery (A Short History of Papua New Guinea 1993 11).

Mission contact in the post-colonial era carried significant consequences for the
colonisation of culture and identity. There is little doubt that mission ways infiltrated
every aspect of traditional indigenous daily life. The novelty of Western technologies
and idiosyncrasies for the indigenous population generated a reaction of wonderment
and curiosity. The desire to access ‘Western power’ created the motivation to learn the
white man’s ways and the ensuing demand for schools. 23 Although native curiosity
could be turned into a colonialist trope to justify control or “development” (as in The
Gods Must Be Crazy 1980), it was also a genuine creative agency on the part of
colonised people (seen in Mulk Raj’s Untouchable 1935).
Greg Dening observed that no one crossed the beach unchanged and it was no
less true for the missionaries (Islands and Beaches: Discourse on a Silent land:
Marquesas 1774-1880 1980 3, passim). They were often faced with the dilemma of the
nativisation of many of their comrades and their children, as well as disturbed by some
inner reflection on their role in cultural transformation. Rod Edmond comments on the
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early years of missionary endeavours in Tahiti and the ‘anxiety’ about ‘the seduction of
appetite’ which ‘haunted’ them:
The instructions issued to Davies and his band warned them of their ‘corrupt inclinations…[and]
Carnal Lusts’: ‘Avoid to the utmost every temptation of the Native women, Let no Brother live
separately from all the rest, and if any one sleeps alone, let it be in a house that is prohibited to
Women’ (Edmond’s brackets 99; citing Davies 18).

Diane Langmore comments on the pains the missionaries went to in order to maintain a
distance from the indigenous peoples to ensure they did not fall into the “native” ways
(Missionary Lives c.1989 129). 24 After the deaths and defections of missionaries who
became too fascinated by the indigenes’ way of life, mission leaders encouraged an
isolationist approach to mission work. Different denominations put different actions in
place to lessen the impact of “cross-cultural contamination”.

In Tahiti, the LMS

missionaries attempted to maintain separate living quarters, showing a ‘hesitancy’ even
toward ‘forming taio relationships – where obligations of friendship were instituted by
the exchange of names’ with the Tahitians (Lamb, Smith and Thomas 140). The
Hawaiian missionaries sent their children to boarding schools in the United States of
America with a break down of relationships resulting between parents and their
children. 25 But there could be no conversion without contact.
The LMS was in dire need of missionaries to spread the gospel in such a vast
area. There were insufficient European missionaries to fulfil this need and the Reverend
John Williams, stationed at Samoa, proposed that the newly educated indigenous could
be the logical solution to their dilemma (Buzacott 131-138).

It was clear to the

missionaries that ‘native agency’ was vital to the success of the missionaries’
endeavours, so much so that Buzacott noted that its value was ‘beyond calculation’
(136). Albert Wendt comments that:
As soon as written languages were introduced into the Pacific in the nineteenth century, literacy
spread rapidly, first through Polynesia, then through the rest of our region. Literacy was used
primarily by the missionaries to convert the people to Christianity. The first converts were in
turn used as missionaries to convert other Pacific countries. Contrary to popular belief, most of
the missionaries who won the Pacific for the Christian God were our own people (Nuanua 1995
1).

Wendt’s observation is shared by Marjorie Tuainekore Crocombe and remains one
greatest paradoxes of the South Sea Mission. 26 Based perhaps on Cook’s experiences
across Polynesia, an assumption that the South Sea Islands were of similar appearance,
culture, and language contributed to the Director’s decision to implement William’s
suggestion.

It became evident as the first native teachers fell victim to cultural

differences, poor health, different languages and lack of preparation that this was an
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erroneous assumption. Nevertheless, the policy persisted and “native catechists” began
to be successful.
Tragically, statistics of the Polynesians’ entry into Papua and New Guinea in the
late 1800s reveal that one hundred and three of the two hundred and three Polynesian
teachers succumbed to illness. 27 The death toll due to an unprepared force of men and
women entering the region was extreme. In South Papua alone, Polynesians put ashore
at villages in:
…unhealthy, malaria ridden country being without immunity, 103 out of 203 of them [LMS
teachers] died, of course others were killed (Swain and Trompf 202).

Furthermore, it would seem there was a degree of uncertainty among white missionaries
over this decision to delegate missionary status to the briefly educated indigenes who
showed a degree of promise in their recent Christian conversion. Faith and necessity
overrode their hesitancy as ‘they sent their native teachers whose very spirit and grasp
of what they had newly learned they were already questioning and trusted that the Lord
would soften their hearts’ (Dening 174). Seminaries or Native Training Colleges began
to appear, beginning with the Malua Theological College (1844) near Apia, Western
Samoa, in the hopes of preventing ‘backsliding and ineffectual ministry’ (Buzacott 13138).
Many of the early missionary accounts discuss significant events such as
destroying idols in a public arena to prove the power of their God and the protection He
gave them. 28 Many of the early European missionaries often used the tragedy of deaths
due to epidemics as a sign of God’s anger at the continuation of paganism. 29 In mission
records, these actions were invariably met with awe and fear and led to the
abandonment of traditional beliefs in favour of “the one true religion”.
There is no doubt that in the long-run mission efforts brought benefits such as
freedom from endemic warfare and hospitals.

Nonetheless, the fact remains that

conversion was a fundamental cause of destabilising traditional cultures by nullifying
ritual practices that gave structure to society and meaning to life and of destroying selfreliance and self-respect.

Fanon, in one of his many critiques of the effects of

colonialism states:
Colonialism is not satisfied merely with holding a people in its grip and emptying the native’s
brain of all form and content. By a kind of perverted logic, it turns to the past of the oppressed
people, and distorts, disfigures and destroys it. This work of de-valuing pre-colonial history
takes on a dialectical significance today (1967 169).
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Although Fanon’s critiques were directed at the North African experience of
colonisation, they are relevant to the outcomes for indigenous colonised peoples
worldwide and have been used by postcolonial critics such as Homi Bhabha, Childs and
Chrisman, Ania Loomba, Elleke Boehmer and Stuart Hall. A common decolonising
process saw a movement towards nationalism. The effect of this nationalism was an
anti-colonialist expression and Frantz Fanon is a key theorist of this movement.
Fanon’s The Wretched of the Earth (1961) became ‘an important marker of the
decolonization moment: writers’ attempts to enlist their work in the anti-colonialist
cause’ (Boehmer 183). 30 Evelyn Ellerman notes that UPNG increasingly focussed its
courses on the ‘new literatures’ emerging from previously colonised writers (“Learning
to Be a Writer in Papua New Guinea” 8). She acknowledges that in a ‘second grouping
of courses’ offered within UPNG, created a ‘whirlwind of activity’ that stemmed from
the introduction of literature from:
West African writers: Wole Soyinka, Chinua Achebe, Amos Tutuola, Obotunde Ijimere and
Gabriel Okara. From East Africa, works by Ngugi, and Okot p’Bitek predominated; and from
South Africa, Ezekiael Mphahlele, Peter AbrahamsLewis Nkosi, Alex La Guma, and Athol
Fugard. Francophone African authors who consistently appeared on course syllabi were Mongo
Beti, Ferdinand Oyono, and Camara Laye. West Indian writers were primarily represented by
Samuel Selvon and V. S. Naipaul (“Learning to Be a Writer in Papua New Guinea” 8).

She adds:
Whether the courses were called “Modern Literature,” or “The Study of Literature,” their model
texts shaped a uniform syllabus for the next decade. European works were represwented by a
select list of Modernist authors: Joseph Conrad, Albert Camus, Jean-Paul Satre, Bertolt Brecht,
William Golding, George Orwell, Fyodor Dostoevsky, D. H. Lawrence, Eugene Ionesco, Jean
Giraudaoux, and T. S. Eliot, among others (“Learning to Be a Writer in Papua New Guinea” 8).

At the heart of this nationalist sentiment is the desire to tell the distinctive experience
of colonisation and the means by which the colonised unite in their attempt to
‘decolonise their mind’, to reject colonial imposition and to assert their own distinctive
and different national identity (Loomba citing Ngũgĩ 146).

William Wyatt Gill

discusses the suppression of old-time amusements, noting how the musical instruments,
the paū (drum) and riro (a sort of harmonicon), were removed in order to prevent a
dance which was ‘invariably connected with serious evils’ (252-3). The paū [pa‘u]
disappeared and the riro ‘now gives amusement only to idle boys’ (Gill 252). Te Rangi
Hiroa’s later discourse on the Mangaia Mission addresses the long-term implications of
adopting mission directives and policies.

In adopting mission Codes of Law,

Mangaians exchanged ‘one set of taboos for another and in the process lost a certain
amount of the individuality, self-respect, and pride of race’ (46-47). He continues:
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To make up for the inferiority associated with the past, they carried their zeal to excess in the
new culture and became tyrants in the cause for the new religion (47).

Buck’s insight acknowledges an important aspect of the colonising effects of
missionisation on an indigenous population. It is a reminder that the indigenous peoples
found themselves accepting a lifestyle embedded with social mores and laws quite
different from their own.
Chapter Two examines mission education from the beginning of mission
settlement through to the shift to colonial administrative control. Such a shift, and the
subsequent move towards independent nationhood, would not have been possible
without the literacy that missions spread along with Christianity.
Although the primary focus of the mission was to equip people to read the Bible,
the education of Pacific society was intrinsic to the production of an “intellectual élite”,
and one of the hallmarks of belonging to that emergent group was the capacity to write
and to write literary texts. The mission did not have literary interests per se, the
missions idea of literature was secular in nature and did not encompass creative or
imaginative expression. Ruth Compton Brouwer notes that Margaret Wrong, in Chapter
One, of Africa and the Making of Books (1934) ‘identified three "stages of demand"a
mong African readers: Christian literature, particularlyt he Bible; text-books and
instructional works; and, well behind these, "general literature" for personal entertainment or improvement, read mainly by the urbanized’ (57). The missions introduced
three crucial concepts to the region: religion, education and the English language; all
had an enormous impact on the worldview of the indigenous population, and altered the
nature of the region’s traditional cultures irrevocably.
Religion combined with the political aspects of colonisation to form an
unavoidably powerful colonial hegemony. It was, as Andrew Potter suggests, ‘central
to the colonial enterprise’:
…the British claimed to be a Christian people and clergy and missionaries were a very important
part of any British presence overseas, while the peoples of the empire had strong religious
convictions of their own. Religion was therefore a vehicle for much of the interchange of ideas
within the imperial framework (203).

Christian ethos with the additional encouragement of the work ethic or the principle that
“occupied hands keep the devil at bay” set the subjugation of the indigenous peoples in
motion. Strict enforcement of the observance of the Sabbath Day, church attendance,
regular prayer meetings (often three to four days a week in the early phase) and physical
labour associated with the maintenance of the mission settlement ensured that
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indigenous converts were fully occupied. 31 Dorothea Tomkins and Brian Hughes’
discussion of the Gona Mission in PNG highlights the all-encompassing aspects of
mission life. Schooling, Church attendances and Christian piety remained integral to
the mission but the benefits of useful employment were a part of conversion. Tomkins
and Hughes recall how Bishop Stone-Wigg ‘took his share of station work, setting out
with the native “boys” at daylight to the tasks wood-cutting or gardening, instructing the
“upper mathematical” class in the afternoon’ (The Road from Gona 1969 10-11). 32
So we see belief and social practice combining to reshape how a person
identifies himself/herself and his/her community. Much of the traditional society’s
identity was to become obsolete as the colonising power enforced its own behavioural
codes, customs and values upon the colonised peoples of Oceania. Anthropologists
speak of the basis of identity as ‘the way of a life of a people’ (Mathews 11); the
inherent code of values and behavioural practices that a society understands to be the
accepted standard. Mathews describes this level of consciousness as being shaped:
…by a particular language and set of social practices that condition us as to how we comprehend
self and the world … This level forms the bedrock basis upon which people live, even though
mostly we don’t realise it (12-13).

Under colonisation, these inherent codes of values and behavioural practices are altered,
leaving the indigenous peoples vulnerable to outside forces and confused. Although
local languages remained the basis of much mission schooling for a long time, once a
society loses its religion, it becomes more susceptible to the coloniser’s cultural
influences and resistance across all aspects of life.

The resultant loss of identity

becomes critical in the coloniser’s assertion of power.

Kenyan writer Ngũgĩ wa

Thiong’o states:
The most important area of domination was the mental universe of the colonised, the control,
through culture, of how people perceived themselves and their relationship to the world.
Economic and political control can never be complete or effective without mental control. To
control a person’s culture is to control the tools of self-definition in relationship to others. For
colonialism this involved two aspects of the same process; the deconstruction or deliberate
undervaluing of a people’s culture, their art, dances, religions, history, geography, education,
orature, and literature, and in the conscious elevation of the language of the coloniser (1986 16).

The significance of the ‘domination of the mental universe’ of Oceanic societies
through contact with the British evangelical missionaries is more evident today than it
was in its infancy in the eighteenth century, as the indigenous contemporary writers
debate issues surrounding culture and identity in the post-colonial era. Key topics
examined in their literary works are the disconnections and gaps in the passing on of
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traditions, oral culture and skills. These can be linked directly to the quest for education
and are a legacy of missionisation within the region.
The establishment of schools in the early years was a complex, often timeconsuming and frustrating process for the missionaries.

Even though the schools

provided an education at its most basic level, its formative influence on the lives of
students was remarkable. The policy of offering education at its most preliminary level
remained in force, for the general indigenous population, for over a century from the
evangelical mission beginnings. As David Lewis suggests:
In 1920 the LMS’s educational effort was still devoted to the first few grades of primary school,
plus training of pastor-teachers and some technical education. Education in the first fifty years
remained of very basic standard, and there were no tremendous developments (iii).

While it may seem that the missions were unable to offer complete syllabus of
overwhelming Western impact, it carried the radical force of religious conversion so
that minds were opened to other times, places and ideas. Forman confirms that the
‘subject matter’ was ‘heavily religious’ and adds that none of the teachers were
trained. 33 Only those men that showed an interest in becoming missionaries or ordained
ministers were offered a more thorough education during this period. The first schools
offered scholarships for the more ‘gifted’ students to continue their education at the
seminaries with the intention that they would become the new generation of ‘native’
teachers. 34 There, under the aegis of Christendom, the idea of a pan-tribal community
with a Western, Christian outlook became real.
Although the Australian administration took some material interest in the
education of the Papua and New Guinean indigene, it did not take on an active role in
initiating an education policy and curriculum until after World War II. Even then, it
was only at the behest of the League of Nations (later the United Nations) and its
insistence that the colonising administrations adopt an education programme that would
produce indigenous men, (in the most part), suitably educated and trained to fulfil the
many administrative roles that would need to be filled in the push towards
independence. The hegemony of the missions remained, as the administration paid
them to carry on the bulk of the schooling and selected their best products for
scholarships and opportunities to travel and find modern employment. 35
Michel Foucault claimed that language and education ‘are not distinct but should
be thought inseparable’ as a couplet of power/knowledge, but historically we might add
that education and religion have formed a no less powerful couplet (Childs and
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Williams 233). 36
religion.
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The coloniser had the triple agency of language, education and

The power/knowledge couplet of religion and British-based education

allowed for the absorption of English values and sensibilities into the psyche of the
indigenous students, creating a cultural crisis of identity.
English-based education became a “vicious cycle” that began with the
evangelical depletion of traditional religions and developed into the imposition of
English through English literature. Christianity attacked traditional beliefs but offered
education, which offered knowledge and empowerment but also eroded traditional
culture even further.
The works of the Oceanic writers discussed throughout this thesis address the
confusions and complexities of their colonial experience. Western education not only
succeeded in dislocating a new generation from its traditions, but it also managed to
destroy ‘a valid and active sense of self’, resulting in ‘cultural denigration’ through the
‘conscious and unconscious oppression of the indigenous personality and culture’ by the
implantation of the paradigm of a ‘superior racial or cultural model into the newlyeducated generation’ (Ashcroft et al 1989, 9). Ngũgĩ wa Thiong’o, speaking of the
Caribbean, described how the colonial educational system in the historical context was
able to implant the western cultural model, suggesting that Western education:
…deliberately aims at buttressing the attitude of acceptance. The schools celebrate Empire Day,
the King’s birthday; they sing the British national anthem and embrace the English history and
heritage as their own. When the parents are invited for Empire Day their minds go back to the
day ‘Good Old England and Little England’ had embraced. … The yardstick is England.
Everything that affects the tender minds of the children is geared towards veneration of England
and the British throne (‘George Lamming’s In the Castle of My Skin’ 115).

As the colonial administrative governments took a more dominant role in the
education policies throughout the region, the need for secondary and tertiary institutions
became apparent.

The need for an indigenous labour force to replace expatriate

administrative staff was increasing rapidly and the administration policies shifted the
emphasis away from religion to include a more secular academic curriculum. It is from
this point that Fanon’s second stage of restlessness begins to surface as the indigene
student, now exposed to a broader world-view, begins to question his/her new role and
his/her changing society.
Chapter Three begins the analyses of indigenous Pacific writing. In this chapter the
earliest writers, the sovereigns and the “native teachers” are the key focus. The majority
of these writers wrote under mission sponsorship and mission influence is clearly
evident. The cultural transformation of the indigene is most evident in this period as
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many of the writers are from the first mission-contact generation. Many of these first
generation writers such as Frank Pasefika and Russell Soaba were sons or nephews of
pastors as Kirsty Powell’s PhD thesis The first Papua New Guinean Playwrights and
their Plays [1978?] contends. The majority of these writers, especially the “native
teachers”, employ the Christian motif of the shift from “darkness to light”. The literary
material within this chapter exhibits the indigene’s Western acculturation and reflects
the first, unqualified assimilation stage of Fanon while the writing mirrors the imitation
stage of Ashcroft et al. But there are also signs of early resistance, critical reflection or
protest that lead to the proposal for a modification of Fanon’s simple three-stage model
to allow for an Oceanic context.38
Chapter Four examines the literature of the emerging élite. The lateness of the
missionaries’ arrival in PNG meant that many of these writers share the first missioncontact experience with those of the sovereigns and “native teachers”, a Pacific
phenomenon also blurring the neat formulations of postcolonial critical models. This
chapter examines the shift from the narrow parameters of the mission, usually within
the confines of the village environment, to the secular contemporary world of the towns
and cities. Tertiary education facilities, a broader knowledge of world events and a
greater socialisation with other Pacific Islanders began to “disturb” the indigenous
writers’ state of mind. The lead up to Independence (or the continued colonisation in
some instances), fuelled by impatience and social injustice led to some of the most
dynamic literary production in Oceania. The writers in this chapter published under
secular sponsorship and the legacy of the mission comes under question and is
castigated for its role in their disconnection from traditions, cultural loss and the
confusions about their own cultural identity. 39

Mission influence continues to be

evident, however, in the moral tone of protest against the church. There is also a
nationalist protest that emerges within this literature, evident in the nostalgia for the
village, issues relating to the nationalist modernity and more especially as the writers
begin to count the costs of their new reality. Within this chapter signs of all three of
Fanon’s stages are evident, but they overlap and show signs of contradictions. The
imitation and abrogation described by Ashcroft et al are also present and similarly
complicated.
In the final chapter, Chapter Five, there is a shift away from PNG into the other
islands of LMS contact. The literature from PNG had begun to ebb due to several
factors such as the lack of publishing opportunities and the fact that many of the
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emerging élite now filled the practical social roles created by Independence. The
literature in this chapter retains some of the anger of the emergent writers but the further
away from the first mission-contact generation the writing gets, the mellower the anticolonial sentiment becomes.

The anger that fuelled the writing of the 1970s,

particularly, begins to lose its momentum as the younger generation of writers suffers
less of the trauma of colonial impact and is more culturally self-aware and confident in
its hybridised modern identities. The writers who continued their careers through both
of these phases, develop a more accommodating mind too. This literature offers an
insight into the postcolonial issues stemming from unfulfilled promises relating to
development and its ensuing consequences, such as poverty, the ineptitude and
corruption of governments, and the lack of a relevant education system catering to the
modern needs of the Pacific student. The literature still contains some of the anger of
the earlier generation and continues to work with themes relating to nostalgia for the
village and the widening gap between village to city, educated and non-educated, and
shows a growing trend to reflect on the role of women. Another topic is the validity of
using the English-language. The shifts in the stages defined by Fanon are from the
second to the third (the fighting stage), but this chapter shows further complications in
that the writers begin to move beyond anti-colonial conflict and anger. Again, there is
the need for another stage to accommodate the Pacific literary context. The most
interesting aspect of Fanon’s model is that two seemingly divergent groups of writers
may be categorised within the stage. Abrogation continues to be found in critiques of
neo-colonial power, but coexists with appropriation of language and reappropriation of
aspects of indigenous cultures. The writers prove themselves “civilized” and their
writing reflects this appropriation of Christian idealism.

Aspects of this self-

transformation can be found, particularly, in the writing of the “indigenous teachers”.
Colonialism has impacted significantly on indigenous societies through the
colonising administrations, governments and more importantly, missions.

The

establishment of missions and the whole Christianising process have proved to be
significant in the destabilisation of traditional cultural practices and indigenous
identities. In this, the Pacific shares in patterns repeated throughout the British colonies
and its literatures can appropriately be read through the lens of post-colonial discourse
analysis. This thesis attempts to examine the Pacific literature through a variety of
themes expressed by indigenous writers that have stemmed largely from mission
influence.
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However, as post-colonial theory also demands that critics account for specifics of
local history and cultural practice, the particular case of missions and education in the
Pacific requires some adjustment to general theoretical models of (post) colonial literary
processes.

34

Chapter 1
A Mission History
Before we left home, my ideas of missionary life were, what I suppose most people’s
are, rather vague and sentimental. I saw the missionary and his wife standing on the
deck of the vessel that was bearing them from their native land, their home, and their
friends, and, with moistened eyes, taking a last look at their country. I saw the white,
neat mission house sparkling amidst cocoanut and banana trees, and the missionary
under their shade with the bible on his knee, surrounded by a number of interesting,
inquiring natives. I saw different tribes assembled around the preacher, all anxious to
hear the words of life; and as he dwelt upon the love of Christ and the magnitude of
their transgressions, I saw the tears of penitence flow, and heard the broken accents of
humble earnest prayer for forgiveness and guidance from heaven. All this was a
beautiful picture in my mind; but alas! for our day dreams and sentimentality! The stern
realities of missionary life have borne but little resemblance to the poetical picture of
my youthful imagination.
(Rev. S. M’farlane The Story of the Lifu Mission 1873 63).

The cession of the district of Matavai in the island of Otaheite to Captain James Wilson for the use of the
missionaries [picture] / painted by R. Smirke; engraved by F. Bartolozzi. 1874702
http://nla.gov.au/nla.pic-an9129636

They did not ponder on what made men change beliefs. They only bewailed the
hardness of hearts untouched by grace.
(Greg Dening Islands and Beaches 1980 174).
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The evangelical missions of Oceania have a well-documented history. They are
the subject of many treatises and books by scholars, anthropologists, ethnologists,
theologians and historians (among many others).

Regardless of denomination, the

common ground missions share is intriguingly significant because of their undeniable
influence in the region evident in the preceding epigraphs. The first evangelical mission
society to establish roots in Oceania was the LMS and from its inception, its
establishment in the Pacific and its progress throughout each of its phases, literature in
all its forms informed and influenced its development and in turn became a legacy of its
contact within Oceania. This chapter does not propose to add to the body of historical
literature, but rather to consider the markers of mission progress as depicted within
Pacific writing by both Western and indigenous writers. Its intentions are to trace the
effects of missions on indigenous culture by charting the rise in influence of the
missions and the simultaneous disempowerment of the indigenous population and the
denigration of traditional culture as they collide with mission establishment (particularly
through its religious conversion history) and negotiations of change as islanders take up
mission education and religious conversion.
This chapter’s primary intention is to examine the establishment and
foundational trends of the South Sea Mission, beginning with Tahiti, and to identify the
pattern of settlement adopted by the LMS as the mission spread throughout Oceania.
The patterns of establishment evident in Tahiti became important in locating ensuing
mission sites within Melanesia and more specifically PNG, the last outpost of mission
settlement.
It is essential to return to the beginnings of mission contact in order to gain an
understanding of the extent the impact missions and missionaries had on the indigenous
societies of Oceania. The benevolence of missions is a common trope within colonial
literature and, as Kenyan Simon Gikandi suggests of his own experience, it was often
viewed in terms of being the “gentler” ‘side of colonial culture, represented by the
hospital, the school, and the church at the Church of Scotland Mission at Tumutumu’
(xix). 40 However, Aimé Césaire defiantly suggests that ‘no one colonizes innocently,
that no one colonizes without impunity either’ (39). Greg Dening goes further to
suggest that ‘both Church and State…were witness to the death of a culture. They
killed the culture with their presence but they were helpless agents of destruction. They
could not make it die. They could not make it live’ (226). Mission impact, from first
contact, continues to have relevance in contemporary Oceanic societies as many of the
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transformations of traditional values and customs can be directly linked to the missions
through their continuing education and Christian conversion processes.
The LMS has had a strong connection with literature from its very inception.
Literature, in all its forms, was a source of influence, a means of communication, of
attaining the funding essential to their missions’ survival and it became a significant
means of communicating the dominant (Western) perspective of Pacific history. The
missionaries were prolific writers as a quick search of the archives of many major
libraries of Britain, Australia and Oceania attest. Missionary autobiographies, letters
and journals contained detailed accounts of their day-to-day contact with the indigenous
peoples as well as the recollections of many anecdotes and incidents of their own
contact experience. The biographies and historical accounts served as motivational
texts in the homeland, often read out in the Sunday services in the parishes as a means
of inspiring potential missionaries to take up the call or to gain the financial support
vital to the missions’ survival.
At the time of the LMS’s inception in the eighteenth century, England was
immersed in a period of monumental social, political and theological development.
Exploration had opened up the channels of trade and commercial opportunities in the
Orient and the Pacific. This in turn offered new commercial enterprise opportunities as
well as an outlet for the overcrowding of English cities and towns through the
emigration of British citizens to the outreaches of Empire to support the ventures that
stemmed from the beginnings of the Industrial Revolution. The invention of James
Hargreaves’ ‘Spinning Jenny’ (1764) and James Watt’s improvements to the steam
engine (1774), saw a shift in the general English population from country to city and
that created its own array of social dilemmas. 41

Theologically, too, England was

gripped by the Second Evangelical Awakening that generated interest in, and the
establishment of, several missionary organizations (Neill 275).
Among their number, the interdenominational Church Missionary Society, later
known as the LMS, was formed. 42 A conscience was ‘created among the various
Christian communities which were specially brought under the influence of John
Whitefield and his associates, as to the necessity of seeking to save those who were lost
in sin and misery at home’ (Horne 1). 43 Evangelists, George Whitefield and John
Wesley, were instrumental in the success of the new wave of Christianity that spread
through Britain in the mid-eighteenth century. 44 Their roving ministry drew enormous
crowds wherever they went. Whitefield even took his ministry overseas and ‘helped to
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stimulate religious awakenings in every country he visited’ (Rosman 151). Missionary
and historian Cecil Northcott records the era:
It was in this maelstrom of warfare and revolution, of a growing industrialism and a fresh
passion for the Christian religion, that the organized efforts of the Protestant churches to spread
the Gospel through the world were born (13).

In England, large numbers were attracted to Whitefield’s and Wesley’s
evangelism and existing members within the various denominational missionary
enterprises received ‘an influx of recruits from among those who had been influenced
by the revival’ (Neill 275). A substantial number of those drawn to the movement came
from the ‘lower-middle and upper-working classes’ (Howe 110). K. R. Howe suggests
that there was at the time ‘an obsession with industrious living, “respectability”, a rigid
and narrow moral code, and personal social and economic advancement’ (1994 110).
The evangelical movement would come to offer the lower classes an opportunity to
advance their station as ‘worth was equated with usefulness’ (Howe 1994 110-111;
Gunson 1978 34). 45 Bill Oddie examines the motivations of many missionaries in his
essay in ‘Imperialisms’, when he comments that they were considered to be middle to
lower class in their native England with little or no opportunity to advance their station,
and saw the role of missionary as a chance to become members of a new colonial élite.
The Reverend John Hunt saw the mission experience as an opportunity to fulfil
his childhood ambition of emulating his father and becoming a hero (George Stringer
Rowe The Life of John Hunt Missionary to the Cannibals in Fiji

1860).

Garry

Saunders in his biography of missionary Bert Brown states (quite bluntly) that Brown, if
he had been an everyday preacher in an everyday parish in Scotland, would have been
considered an ordinary man (Bert Brown of Papua 1965). However, in the Papuan
environment, he became an exceptional man.

James Chalmers’ biographers drew

similar conclusions as Chalmers fulfilled his desire to follow the path of the legendary
Livingstone of Africa by exploring the region from the D’Entrecasteaux Island group,
extending inland from Port Moresby to the Fly River in New Guinea often under the
duress of ‘fever and rheumatism’ (Langmore 1974 86-7). 46 Opportunities for adventure
and fame as well as the desire to spread the Gospel became key motivational forces
behind these men becoming missionaries.
On the 4th November 1794, in a small room at the Baker’s Coffee House in
Change Alley, Cornhill, England, the eight founding fathers, of ‘various
denominations’, gathered and debated the feasibility of forming a society made up of
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dedicated and pious men who shared their desire to spread the Gospel within the
“heathen” regions as an evangelising missionary enterprise (Horne 6).

Initially

‘considered a laughable enterprise by the Establishment and press’, it emerged in a
‘distinctly homespun fashion’ and soon refuted its critics (Hiney 4). From its inception,
the Directors’ determination and evangelical spirit ‘produced, as its inevitable fruit, a
sense of the larger responsibilities of the Christian church’ (Horne. 1-2). Horne adds,
‘They dared to believe that it was possible to found a missionary society in the simple
love of Christ, and enthusiasm for the kingdom of God’ (7). It was not long before a
debate began concerning sending missionaries abroad.

The LMS’s sole object,

according to its “Plan of the Society” was to ‘spread the knowledge of Christ among the
heathen and other unenlightened nations’ (Lovett 30); and to do in return for the
heathens what had been done for Britain only a short time ago, as Mr Burden of the
LMS states:
Let it be remembered that Britain, Christian Britain, was once an island of idolatrous barbarians;
and such it had yet remained, unless some of God’s dear people in distant countries had formed
the benevolent plan of sending missionaries hither. Let us return “go and do likewise” (‘Mr
Burden’s Address, January 1795’ Lovett 2; Horne 34-35).

Public support behind the movement is evident in William Carey’s pamphlet outlining
the reasons for mission support abroad and ‘his deep concern for the cause of Christ in
the far corners of the Earth’ (Dr Ernest A. Payne ‘Introduction’ in Carey 1792 [1961]
iii). Carey understood his duties as a Christian and citing Mark 16:15 as his inspiration
suggested that Christ’s ‘commission was as extensive as possible, and laid them under
obligation to disperse themselves into every country of the habitable globe, and preach
to all inhabitants, without exception or limitation’ (Carey 7). Although seldom cited as
a literary publication, its impact and influence becomes apparent as, according to the
publisher, it was reprinted several times (Dr Ernest A. Payne ‘Introduction’ in Carey
[1792] 1961 i). There was a section of the community who thought the growing needs
of the lower social classes at home should have been the missionaries’ priority, but the
Directors suggested the British people themselves had to want salvation and that
sufficient ministers and churches were already within the parishes of England to cater
for the ideal of Christian redemption. The arguments for and against an offshore
mission site, discussed in detail, concluded with the consensus that the society had been
remiss in not sending missionaries to spread the word among the “heathen savages” and
began their search for a location neglected by other societies’ endeavours. Therefore,
the Directors continued with their proposal to establish an overseas mission.
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The Directors did not have to look far for authorisation to travel abroad, as The
Bible itself provided justification for their decision in The New Testament (Matthew
19:19) ‘we are committed “to love our neighbour as ourselves”; “And he said unto
them, Go ye into all the world, and preach the gospel to every creature”’ (Mark 16:15).
Mr Bogue based his appeal to the Directors on this text:
Christ has taught us that every man is our neighbour. But do we display this love while we allow
gross darkness to cover the Pagan and Mahometan nations, and are at no pains to send them the
glad tidings of salvation through the sufferings and death of the Son of God? (‘Mr Bogue’s
Appeal “To the Evangelical dissenters who practice Infant Baptism”’, August 1794).

For the proselytising Protestants, the potential scope of their mission was
limited. As Mullens suggests, ‘India, China, Negroes and Hottentots and Catholic
Europe were all closed against the gospel’ (90). Another critical factor influencing the
LMS’s decision to send missionaries to the Pacific was found within the journals,
diaries and logs of the many explorers of the period. The South Seas emerged as a site
of public interest and untrammelled access.
As the shipping routes to the Orient and the Pacific opened up, the logs, diaries
and literary accounts of the new and exotic locations fascinated the English people.
Western writing about Oceania was derived from the first contact experiences of ocean
explorers such as the English Captain Samuel Wallis (1766-68) and the Frenchman,
Louis Antoine De Bougainville (1766-69) and the affirmation of these accounts by
Captain James Cook (1769-1779) throughout his influential journals. The literature was
invariably of a romanticised nature featuring the captivating beauty of the physical
surrounds while articulating the childlike innocence of many of the native peoples with
whom the explorers had contact. This early literature became the knowledge base on
which many readers in England fashioned their own perception of the Oceanic region.
Travel writing became a literary genre that contributed to the mythology of the
idyllic Pacific. 47 Within the genre of travel writing, Mary Louise Pratt identifies what
she calls the ‘contact zone’ (4). A space of ‘colonial encounters’ in which ‘peoples
geographically and historically separated come into contact with each other’ (4). The
intention of the missionaries’ foray into the Pacific was one in which they aimed to
establish a relationship with the indigenous peoples founded on the missionaries’ ethics,
morality and beliefs. Pratt acknowledges the contact zone as ‘the social spaces where
disparate cultures meet, clash and grapple with each other often in highly asymmetrical
relations of domination and subordination – like colonialism, slavery, or the aftermaths
as they are lived out across the globe today’ (4).
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Contact with diverse cultures in the Pacific and the ensuing grappling for control
and/or supremacy is evident within the European missionaries’ historical accounts. The
aftermath is portrayed in the literature of the Pacific writers as they attempt to reconcile
and redress issues relating to the ‘coercion, racial inequality and intractable conflict’
that arose from contact (Pratt 4). William Shakespeare immortalised the result of such
inequality of contact between disparate cultures in The Tempest as he positioned
Prospero (the European) in a dominant role and cast Caliban (the indigene) as the
servant; a role similarly portrayed by Friday in Daniel DeFoe’s Robinson Crusoe
(1719). Literary representations of this relationship within the Pacific are plentiful:
Trevor Shearston’s Sticks That Kill (1983) and White Lies (1986) capture the lunacy of
asserting one’s assumed authority over another and its often tragic consequences, while
W. Somerset Maugham’s ‘Rain’ in The Trembling of a Leaf and ‘Red’ in Best South
Sea Stories (1964); Jack London’s South Seas Tales [19--]; Melville’s Omoo (1828) and
Typee (1964); Robert Louis Stevenson’s The Beach at Falesá (1892) and James A.
Michener’s Tales of the Pacific (1947), Hawaii and Return to Paradise (1951) become
a moralising space as the Westerner encroaches into the Pacific Islanders’ culture.
Western women, too, found that their excursion into paradise left them living
dangerously, as in the case of Life in Feejee by a Lady (1983), or challenging Western
society’s social mores, as Fay G. Calkins crosses cultures by marrying a Samoan chief
in My Samoan Chief (1972). As Vilsoni Hereniko observes:
The grand trend during this time had been for fiction writers such as Somerset Maugham, Jack
London, Herman Melville, and James A. Michener to portray Polynesia as a paradise where
simplicity, beauty, and innocence reigned and Melanesia as a dangerous jungle where death and
evil lurked. Polynesians were usually depicted as lightskinned and beautiful, Melanesians as
black and inferior specimens (2000 144).

The significance of the impact that traveller’s tales and adventurers’ escapades had on
the English audience cannot be underestimated for within these accounts was the
representation of the “Other” which was inscribed as the stories were read, absorbed and
by the general reading audience (Linda Tuhiwai Smith 9). 48 Tuhiwai Smith suggests
that the dissemination of such material ‘occurred through the popular press, from the
pulpit, in travel brochures which advertised for immigrants, and through oral discourse’
(9). Reverend Aaron Buzacott (an early appointee to LMS missions in the Pacific)
observes the connection to missions through adventure and commerce stating:
The early days of Christian missions were also the early days of English commerce in the South
Seas. Both enterprises were regarded by the public in the light of heroic adventures. Religion
and commerce were bravely and cautiously entering upon new and barbarous regions (11).
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As diverse as the dissemination of the material was, it exerted a collective appeal
as it fascinated ‘the voyeur, the soldier, the romantic, the missionary, the crusader, the
adventurer, the entrepreneur, the imperial public servant and the Enlightenment scholar’
(Tuhiwai Smith 9). Linda Tuhiwai Smith further claims that:
Images of the ‘cannibal’ chief, the ‘red’ Indian, the ‘witch’ doctor, or the tattooed and shrunken
head, and other stories which told of savagery and primitivism generated further interest and
therefore opportunities, to represent the Other again (8).

Elleke Boehmer observes a similar outcome and suggests the representation lacked
intent; the representation of the Other was inescapable:
…even if their occurrence was purely incidental or ornamental, exotic objects in circulation in
novels – and also characters with colonial connections – carried associations of either the
fascination or the fear of the forbidden. The Other could signify anything from irresistible
delight to social unacceptability and instability, moral pollution, nightmare and syphilis (27).

These texts not only captivated readers at home with anecdotes of the explorer’s
“peculiar” encounters but also created an era immersed in romanticism and the desire
for the exotic. Bougainville captures some of this romanticism as he states, ‘The very
air which the people breathe, their songs, their dances … all conspire to call to mind the
sweets of love, and all engage to give themselves up to them’ (257). 49 Bougainville
described the Tahitian men as figures of beauty and stature and, in his opinion, he
‘never saw men better made, and whose limbs were more proportionate: in order to
paint Hercules or a Mars, one could no where find such beautiful models’ (De
Bougainville A Voyage Round the World [1772] 249). 50 Somewhat less lyrical than
Bougainville is Cook’s ethnographic and pragmatic account of the Maori, as he writes,
‘The Natives… are a strong raw boned well made Active people’ (Cited in Edwards
118). 51
Captain Cook’s accounts particularly were held in high esteem, as Cecil
Northcott recalls: Cook’s ‘adventures awoke the imagination of Britain’ (1945 11). His
legendary skill as a cartographer of note combined with the Royal Society’s interest in
the phenomenon of the transit of Venus in 1769. The then uncharted waters of the
Pacific and the impending significant astral event ensured the enthusiasm for the
expedition.

King George Island (Tahiti) was the ideal location to observe the

astronomical event of the century and the Admiralty’s instructions to Cook were
twofold: firstly, to observe the transit and cultivate friendship with the Islanders;
secondly, marked “secret” and more importantly, Cook was to search for the southern
continent and ‘with the consent of the Natives to take possession of Convenient
Situations in the Country in the Name of the King of Britain’ (Edwards 11). The
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publication of Cook’s journal details the accounts of his voyage ‘describ[ing] people
and customs as well as scenery, bringing home to Britain a world of men as yet
unknown’ (Northcott 12). Of his first contact with Pacific Islanders, Cook wrote of the
placidity and submissive nature of the people he met on his landing at Hawai‘i:
None of the natives made the least oposission [sic] at our landing but came to us with all
imaginable marks of friendship and submission (40) and later … here the Natives Flock’d about
us in great Numbers and in as friendly a manner as we could wish, only that they show’d a great
inclination to pick our pockets (Edwards (Ed.). The Journals of Captain Cook 40-41).

Cook’s further observations of the Maori, ‘With respect to Religion, I believe these
People trouble themselves very little about it’, and Bougainville’s discussion of the
licentious nature of the Tahitians, would no doubt have offered the missionaries a
challenge suitable to their evangelical aspirations (Edwards 118). 52
Many missionaries admit to their own captivation by the descriptions of the
region from these writers and how they had influenced the direction of their own
vocation, as the Reverend Samuel Macfarlane’s personal reflection in this chapter’s
epigraph, suggests (The Story of the Lifu Mission 1873 63). 53 The Directors of the
LMS, too, were not immune to the often-romanticised literature of the travelogues.
Mullens reflects on how these descriptive accounts captivated the imaginations of the
readers throughout England, so much so, that the texts were influential in the Directors’
final decision in selecting the “heathen Antipodes” as the location of their first foreign
mission. Mullens comments that: ‘The thrilling stories of Cook and Vancouver had laid
these unknown tribes open to the world’s gaze; … the Christian Church saw an opening
for its efforts among these distant isles’ (‘London Missionary Society. Budget Dispatch
– No. 6, 1868’ 90). The positive representations of the Pacific were also attracting
unscrupulous traders and emigrants to the Pacific islands, further motivating the pious
to extend Christian influence in the region to buffer innocents against the wiles of fallen
Westerners.
So literature, inspired the missions’ activity in the Pacific, and the missions in turn
produced their own literature and introduced literacy, leading ultimately to a Pacific
counter-literature that acted to correct the Western archive. South Sea missionaries
began to exert power and influence upon the reading public as their own writing
supplemented colonial romances with tales of the adventurous nature of missionary life.
Capitalising on the excitement of boys’ adventure stories, the Livingstone Press
published a series of at least fifty pocket books known as Eagle Books in which the
lives and conquests of many European missionaries are celebrated. Titles such as Send
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Me among Savages (Chalmers of Papua) and My Friends the Cannibals (John Holmes
of Papua) both by Cecil Northcott and If Only I Had a Ship (John Williams of the South
Seas) by Basil Matthews are symbolic of the evangelical spirit and courage synonymous
with the early missionaries in the Pacific. A similar series, produced by The Religious
Tract Society, contained comparable content and was known as The Little Library of
Biography. It included an edition on James Chalmers.
These texts, frequently used as awards in Sunday Schools, were a powerful source
of evangelical motivation, in England initially, and later as prizes in Pacific Island
Sunday Schools. James Chalmers, martyr missionary of New Guinea, himself refers to
the enormous impact this type of text had on him as a child and the influence such texts
had on his decision to become a missionary in his case, a ‘breast pocket copy of the
United Presbyterian Records, depicting missionary life among the “cannibals of Fiji”’
(Lovett 1902 23). The impact was so dramatic that Chalmers recalls falling to his knees
by the wall of a bridge on his way home from Sunday School and he ‘prayed to God to
accept of me, and to make me a missionary to the heathen’ (Lovett 1902 24). Aaron
Buzacott’s memoirs include a similar insight into the impact of the rousing sermons of
missionaries in Sunday school and recalls that they were influential in forming his
missionary ambitions (Buzacott 5). The power and influence of missionary writing is
evident too in Mullens’ writing:
Even as a boy, I became familiar with [the mission’s] geography, its history, and its results; and
for several years I looked forward to spending my life amid its romantic scenes of labour. I had
studied the Polynesian Researches; I have read every word of Mr. Williams’ book as soon as it
appeared (Mullens 88).

While Mullens alludes to the power of literary accounts on the reader in
generating an excitement and interest ‘in the inhabitants of the rich and lonely islands in
the South Seas’, he is also aware of their capacity for misrepresentation (Horne 3).
Mullens did not concur with Cook’s accounts of the ‘nobility of the savage races’ and as
Vanessa Collingridge suggests, Cook’s opinion was in defiance of ‘the colonial zeal of
the day’, as ‘he treated [the indigenous] with decency…[that] shattered all convention’
(Horne 3; Collingridge 5), but Mullens suggests that Cook’s accounts were founded on
‘far too brief acquaintance’ of them (Horne 3). Davies, of the second LMS contingent
to the Pacific, records in his diaries (commencing 1801) that the “heathen” race was
‘perilously close to damnation’ (Newbury xxvii) and makes mention of the natives
unmentionable atrocities (See Davies in Newbury 51 and 79 for example).

Later

accounts by missionaries such as John Williams in The Samoan Journals 1832-1833,
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William Wyatt Gill, From Darkness to Light (1894) and J. Graham Miller Live: A
History of Church planting in the New Hebrides to 1880, support Davies’ claims
associated with heathenism amongst indigenous peoples of other Pacific islands. For
the LMS itself, romance and martyrdom became two tropes used to describe the infancy
of its South Seas Mission:
The growth of the South Sea Mission has differed considerably from that of other missions in
other lands. It has involved a larger amount of the truly romantic element, of the real heroism of
Christianity, than almost any other. The privation in the early days was real; the sacrifice of
feeling, the demands made on high principle have often been very great. Not only from the wild
savage habits of the heathen, from their undiscriminating revenge against the white men who
have injured them, but from their rude social life and their immoralities, have Christian men had
to bear much, and that through long, long years. Often have our brethren lived for months in
peril of their lives. The early dangers in Tahiti and in Tonga are specimens of these trials. The
anxieties of our brethren in Tanna; the perilous visits of others to the new lands opening the
gospel; and the long and bitter persecution of the converts in Uea, which their missionary could
only see without power to redress, also illustrate them (Mullens 88-89).

If the writers admit to being swayed by the romanticism of the literature on the Pacific,
it is also clear that missionary contact experience did not live up to their expectations.
One cannot help but wonder if the often harsh and derogatory commentary and
representations of the indigenous peoples evident within the literature produced by
missionaries in the foundational phase became so embedded into the missionaries’
psyche that they survived into the twentieth-century missionary discourse.
Contradicting attitudes of course are evident, particularly in reference to individual
indigenous people showing generosity, willingness to learn, and curiosity for all things
Western. 54 Some of these indigenous men, singled out as having a “superior” nature,
such as Ta’unga, Maretu and Joel Bulu are examined in Chapter 3.
The primary aim of the mission was proselytisation. In an address given in London
on July 28 1796 in honour of the commissioning of the first missionaries to the South
Sea Islands, Henry Hunter drew his inspirational sermon from the Gospel, Mark 28:1920, in which, for him, the obligations of teaching were clearly defined. Hunter states:
“Go ye therefore and teach all nations, baptizing them in the name of the Father, and of the Son,
and of the Holy Ghost; teaching them to observe all things whatsoever I have commanded you;
and lo, I am with you always [sic], even unto the end of the world”. Whence might it be noticed,
the authority of Christ, as the ground of your Mission, Go ye therefore – your principle aim, and
principal work, to teach, disciple, or evangelically to proselyte the nations to whom you go – the
mode of setting them apart, baptizing them in the name of the Father, and so on – your conduct
to the converted, teaching them to observe all things whatsoever I have commanded you – and
finally, the promised presence and aid of our divine Lord, and lo, I am with you always[sic] even
unto the end of the world (Hunter [His italics] 35).

Hunter’s sermon inspired and reassured the departing missionaries of the mandate and
justification for their imminent journey and of the righteousness of the task ahead in
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converting the South Sea Island “heathens” to Christianity. It is obvious from his
speech that Hunter’s reference to teaching refers to spreading the Gospel as opposed to
a secular pedagogical intention.

Secular education was, however, implicit in the

selection of people skilled in western trades as the first wave of missionaries. Of the
thirty men, only four were ordained ministers 55 and not a single teacher 56 was among
the brethren who landed at Matavai Bay. They were, however, selected because they
were considered to be ‘godly men who understood the mechanic arts’ (Lovett 44). In an
age when other British artisans were still illiterate these holy mechanics most likely
added personal pride to missionary zeal in bringing literacy to others.
Nonetheless, Hawai‘i’s missionaries from the American Board of Commissioners
for Foreign Missions [ABCFM] offer a stark contrast to the missionaries of the South
Sea Mission. These American Protestants, in 1820, arrived at a Pacific Island that had a
well-established British settlement and did not experience the arduousness of mission
establishment prevalent within the South Sea Mission. 57 The American missionaries
were well-educated, many trained theologians, while others held degrees in medicine
and teaching. Although the missionaries of the LMS entered the Pacific earlier (1789 in
Tahiti) and spread their evangelism more widely, their influence on education was not
as immediately powerful or intellectually deep as in Hawai‘i (Kearney 2007). 58 As a
colonising force, these missionaries wielded an enormous amount of influence beyond
the realms of religion into the political and commercial spheres and figure prominently
in the discussion of Queen Lili‘uokalani.
The LMS, of lower-class than the Hawaiian mission, also commissioned and printed
a substantial number of religious publications – religious texts (sacred, and exegeses),
annual reports, history collections (both of the broad and general field and of the major
individual missions), school texts (magazines, primers and grammar books), children’s
books, evangelical magazines, dictionaries and biographies. Being able to read and
write was vital for proselytisation.

The missionaries had to produce appropriate

material as none existed within the traditional oral cultures of the Pacific Islands. The
Missionary Registry, in 1822, records that in the Georgian and Society Islands:
The habits of indolence in which they [the indigenous people] have been nurtured, are inconsistent
with the full influences of the Gospel, and will be eradicated only by patient and unwearied exertions
(94).

Among these ‘exertions’ are ‘the translations of the Scriptures…The Four Gospels, and
the Acts of the Apostles…various Books on the Old Testament’ (94). These texts were
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a vital source necessary to teach the indigenous people the morality and ethics of the
Christian way of life. Embedded in this literature, however, were the seeds of a later
conversion. This type of literature becomes problematic when the images and ideals
presented are fed to the Pacific Islanders within the school environment. As was the
case in Africa, the proliferation of Biblical and English phrases like blackmarket, black
sheep, blackmail, blacklist and black spot inculcated racial associations of negativity
(See Ngũgĩ). 59 Acceptance of this form of representation can be seen in the literature of
the Early Writers, discussed in Chapter 4, while resistance to this image has been
prevalent among the writers of later generations.
Despite their negative depiction of “heathen” ways, many missionaries also
translated, recorded and published books on indigenous culture, myths and legends. 60
Quite often, these texts were written with the intention of gaining the much needed
financial support of their benefactors in their homelands. 61 R. Wardlaw Thompson
begins his mission adventure, My Trip in the “John Williams” (1900), with a ‘Preface’
stating ‘it is a pleasure to write for those who collected the money to build the “John
Williams”’ and concludes with ‘I hope the story of my travels will prove interesting,
and will encourage them to continue their efforts to help the Society’ (vii).

The

missionaries seem to capture the right balance between reporting on the signs and
benefits of their civilising mission while capturing their ever-present danger and
offering a glimpse of the work yet to be done.

George Brown’s autobiography

exemplifies the characteristics of the writing typically embodied within missionary
texts. He contrasts examples of the devotion of the new converts of the Samoan
villagers of Satupaitea and their Christian charity (61) with the predicament he faced in
dealing with a polygamist who continually administered physical punishments to his
wives (188). Brown then proceeds to make obvious the danger he continues to face as
he refers to his responsibility in reconciling two tribes whose ‘enmity…was a serious
hindrance to our work’ (193). Brown infuses his discussion with portrayals of his own
gallantry in action as he recalls ‘…sitting there without arms of any kind, or human
protection whatever, amongst a crowd of men who were most undoubted cannibals, and
who certainly bore a bad name amongst their neighbours’ (1908 193-4). 62 Typically,
the writings were full of glowing reports of work in the field and the dire need to save
the souls of the “heathens”. They were not always impartial and were, at times, prone
to exaggeration as Richard M. Moyle notes of John Williams’ accounts, making
detailed list of Williams’ exaggerations within his Introduction and footnotes to
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Williams’ Samoan Journals 1832 and 1833.
By the twentieth century, however, the over-zealousness and exaggerations within
some of the reports from the mission field were not always met in the secular world
with the reverence and admiration seen in the nineteenth century, as Senior Officer of
Armed Constabulary for H.M.’s Possession of New Guinea, C. A. W. Monckton, attests
in his memoirs. 63 His rhetoric regarding the missionary Charles Abel clearly shows his
disdain for missionary sensationalising as he relates an incident in 1903 involving white
reprisals on tribesmen who had supposedly participated in the murder of James
Chalmers and his companion Tomkins. Monckton states, Charles Abel:
…of the London Missionary Society [was] on his way south to incur the greatest danger he was ever
likely to shove his head into, namely, that of being choked to death at some muffin worry, or dying
from some mental strain induced by the necessity of telling tales of dire peril incurred in his work, or
clergyman’s sore throat from relating stories of cannibalism and crime. He had not been within
hundreds of miles of Goaribari, but on his way down the Queensland coast he found an enterprising
reporter, and unburdened his soul of a circumstantial tale of treachery, bloody murder, and slaughter,
on the part of the Governor of New Guinea (247-8).

Monckton continues by castigating Charles Abel for his ludicrous request for ‘nothing
less than a Royal Commission’ (248).
Within the mission sphere of influence, however, published material was of
enormous benefit in the field, not only for introducing Christian ideals, but for bringing
in knowledge of the wider world and giving a new form of expression to the indigenous
people. The missionaries were creative in providing a variety of printed formats sure to
engage the indigene. In Hawai‘i the newly educated indigenous élite, most notably,
David Malo, John Papa ‘I‘i and Samuel M. Kamakau, also began to record the customs,
myths and chants of the ancient kingdom. Many of these appeared in the Hawaiianlanguage newspaper, Ku‘oko‘a (‘Introduction’ in Malo). The ABCFM missionaries, as
several scholars have suggested, taught in the Hawaiian language as ‘they feared
teaching in English would assist the Islanders’ exposure and access to the wider
world’(Crowl 9). 64

Tom Brislin states of Hawai‘i in the mid-1800s that, ‘the

missionaries introduced the idea of newspapers as a teaching tool’ (‘Hawaii Journalism
History’ n. pag.). Brislin cites Ester Mookini’s observation in her historical study The
Hawaiian Newspapers:
The paper served a dual purpose of providing reading material for the schools and presenting in an
effective manner the views of the missionaries upon religious and moral questions (cited in
‘Hawaiian Journalism History’ n. pag.).

Examples of educational materials produced by the LMS include A Grammar of the
English language for the use of the Gilbertese (1918), and The Papuan Scriptures.
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Twelve Disciples in Brown (1952) by Reverend A. W. Guy tells the stories of twelve
indigenous converts, their conversion and acts of faith as substitutes for the Christian
disciples of the Bible.
Correspondence provided a vital connection between the missionaries and their
relatives and friends and the means of forwarding information and requests to and
receiving instructions from the directors. While the time delay between receiving news
and instructions and sending letters, reports and requisition orders in the early years was
quite lengthy (up to one year in the earliest stages of mission), they were a welcome
reminder of home and a source of encouragement. Letters from the field were used in a
similar way to mission texts. In the first instance, they were able to secure financial and
moral support from the home country while also being a simple means of conveying
word from the field which was vital in proving the value and progress the missions
made in “civilising” the “heathen” tribes of Oceania. Pioneer missionary of the first
Tahitian mission, Henry Bicknell, in his letter to one of the LMS Directors, Reverend
Doctor Haweis, conveys the duties and progress within the Tahitian field:
My time is so fully taken up in instructing the natives we are all day teaching them to read and
write, chiefly to read the Catechism and in the after noon I preach to them in general every day
except Saturday and three times on Lord’s Days every evening they keep me up asking questions
(9 August 1817 NLA MS 4109).

The aim of the mission school was firstly, to introduce literacy to the traditionally oral
societies of Oceania in order that islanders might read and study the Bible, and
secondly, to train a force of the most academically capable indigenous students (men in
the most part), to become “native” teachers in order to fulfil the ever-growing demand
for missionaries in the region. The double aspect of mission education would remain a
strong feature of the missions. It is declared by the Reverend George Turner from his
mission site at Samoa:
…the aim of the LMS education I take to be, first to enable every child to read the Scriptures, to
train children in moral and spiritual ways, and to lead them to Christ. Secondly to enable the
natives to take their proper place in the community and become helpers of one another without
fearing the white man (1861 158).

Finally, they have proved to be an invaluable primary source of historical retrieval of
the missions, their relationship with the Pacific islanders and in recording the history of
mission contact.
Indigenous writing from the fields was tangible evidence of mission progress.
Text was a necessary part of mission enterprise; its spread to converts did more than just
facilitate transfer of Christian beliefs, as it also became the first mode of communication
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for the indigenous missionaries when they wrote to their families, and in Hawai‘i’s case,
girlfriends (Cheever). The Reverend Henry Cheever recalls having ‘been not a little
amused with perusing some intercepted letters that passed at one time between sundry
lads at Lāhaināluna Seminary and certain lasses of Lahaina’ (226). He suggests that
they are ‘too good specimens of the Hawaiian madrigal, and of the Hawaiian’s
sensibility to love, to go unnoticed’ (226). One brief example from a ‘lad at Boki’
begins:
Love to thee, thou daughter of the Pandanus of Lanahuli. Thou hina kina, 65 which declarest the
divisions of the wind. Thou cloudless son of the noon.-Thou most precious of the daughters of
the earth.-Thou beauty of the clear nights of Lehua.-Thou refreshing fountain of Keipi.-Love to
thee, O Pomaré , though royal woman of the Pacific here. Thou art glorious with ribbons flying
gracefully in the gentle breeze of Puna. Where art thou, my beloved, who art anointed with the
fragrance of glory? Much love to thee, who dost draw out my soul as thou dwellest in the shady
bread-fruits of Lahaina. O thou art joined to my affection, who art knit to me in the hot days of
Lāhaināluna! (227).

Cheever notes how the poems ‘will have interest for the curious and philosophic,
as well as for the swelling heart of youth’ but also acknowledges how they ‘prove, if
nothing else, how the human mind, under the sway of the passion of Love, as well as
under the teachings of Religion’ are able to recreate ‘the phenomena’ of ‘polite Greek,
or protean English, or simple Hawaiian’ (229). Niko Besnier suggests that:
…whatever their primary motivations may be, the vast majority of letters share one important
characteristic: they are a medium in which affect is given considerable prominence (107).

These letters, using Besnier’s analysis, offer something much more personal
and emotive than Cheever’s analytical description of the writing as being ‘specimens of
Hawaiian madrigal’. Not all writing was seen in such exalted terms. Percy Chatterton
merely recalls the pleasure of the school children at Hanuabada mission as ‘passionate
little notes passed to and fro between the girls’ desks and those of the boys’ (12).
Eamonn McKeown also notes that young men in New Guinea were ‘commonly
engaged in writing love letters to female students’ on their own and on behalf of others’
(‘Why Read? Why Write?’ 2003 159).
Besnier notes the “affect” (personal pleasure) associated with writing as well as
the serious missionising content.

McKeown, however, observes the connection to

literacy, power and the shift to modernity as he suggests that ‘[i]t appears to be the
ambition of every young man to marry a high school graduate’ (159). The young men’s
aspirations seem quite inspirational until McKeown adds the reason behind the
motivation is that, ‘one day she might find urban employment and receive a fortnightly
income and financially support him. “If I can get one of those girls,” laughs John Kau,
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“she can work and I can drink beer”’ (159). The Papua New Guineans it seems, (at
least to Chatterton and McKeown), were creative in the use of the westerners’
technologies and their applications! Allan K. Davidson reminds us, however, in his
Preface to Semisi Nau’s autobiography, of the importance of letter writing as a means of
communication as the indigenous missionaries followed the mission field and left their
families and friends behind (1). Also among Reverend Cheever’s collection of letters,
are signs of the dedication to and veneration of the American teachers on the part of
Hawaiian men. Young Hawaiian student, Kilakau, writes to a Mr C, who it seems, is
largely responsible for the new meeting-house so gratefully received:
Great love to you, Mr. C 66…, our father in truth. Love and blessing to you because of your love
to us and your great kindness. Because also of your stirring up the Brethren in the United States
to that which is wanting to our new meeting-house in Kohala…Love and peace be to you in the
Lord Jesus Christ (231).

Contained in this letter, is Kilakau’s acknowledgement of the paternal relationship
synonymous with missions, the binaries of parent/child seen here are between the
teacher/student and the missionary/convert, thereby reaffirming a divisive colonial
relationship. Within this brief extract, too, is proof of Kilakau’s conversion.
Other forms of literary texts include translations of the Scriptures filled with
indigenous allegory, written by indigenous catechists. The indigenous translators were
‘valuable servants’ to the missions, to use Williams’ phrase (A Narrative of Missionary
Enterprises 1838 160). Men such as Maretu and Ta‘unga showed an adept skill in
being able to produce sermons which carried the message of the Gospel within the
language of local context. Similarly, on hearing news of the death of Tuahine, one of
the earliest converts from Tahiti, Williams recalls ‘having obtained considerable amount
of scriptural knowledge, he was qualified to afford valuable assistance in translating the
Scriptures, which he did, first to Mr. Nott, and afterwards to myself’ (A Narrative of
Missionary Enterprises 1838 160).

Williams extols his virtues as he states, ‘The

neatness of his style, the correctness of his language, the simplicity and beauty of his
similes, never failed to rivet the attention of his hearers’ (A Narrative of Missionary
Enterprises 1838 160).
Public recitations and discussions of the Scriptures always moved the European
missionaries. 67 W. Pascoe Crook, stationed at Wilke’s Harbour in Tahiti, sent a report
of events at his station to the Church Missionary Society which included an ardent
discussion of the Sermon of the week by some locals, highlighting the importance and

51

valuable lessons the Scriptures afforded in the field. The Missionary Registry of 1822
records:
Mr. Crook had been preaching, one Sunday, on the offices of Christ. About mid-night, he was
awakened by hearing some of the people in the house conversing on the subject of his Sermon:
‘They appeared (he writes) to take such a lively interest in the subject, that, after listening to
them for some time, I arose and joined them. This gave a fresh impulse to the conversation, and
it assumed such a pleasing form, that I felt quite enraptured. Although the cocks were crowing,
and some of the people had slept, they were unwilling to depart. Each seemed convinced that we
should soon see the Glory of God; and that our sole business, during the little time we have here,
should be to honour Him by doing His will and benefitting our fellow-creatures (95).

The South Sea Mission’s foray into Oceania was often tenuous and in its
foremost phase, the missionaries were at the mercy of the indigenous population. As
Paul D’Arcy notes, ‘most Islanders expected intrusions from beyond the horizon’
(118). 68 What they could not predict was the outcome of contact with the West. One
major impact was depopulation through disease which ‘devastated entire communities’
and led to the myth that the Oceanic races would be eradicated (D’Arcy 118). 69
Adjustments had to be made by Islander and Westerner as ‘expectations and realities led
to the development of behaviour and protocols to deal with unheralded arrivals from
across the sea’ (118). The reception of the missionaries by the indigenous societies
differed across the region and at several locations such as Tongatapu (Friendly Islands,
now Tonga), Fiji and Savage Island (now Niué), initial resistance and hostility toward
them forced the missionaries to abandon their first endeavours. 70 The missionaries’
commitment to their vocation and persistence eventually allowed the re-establishment
of missions at these sites and the subsequent spread of Christianity. John Williams
attributed much of the willingness to allow missionaries to establish a site and the
acceptance of Christian ideals among many of the indigenous societies to the physical
signs of improvement they saw amongst those who had welcomed missionaries into
their villages.

Williams recalls one such incident as he anchored, ‘to refresh our

sickness’, at the East End of Savai‘i in time for Sabbath services, and was overcome
with fervour to see evidence of Christian conversion:
We were long enough to have considerable intercourse with the natives. A great number of
Canoes came off to whom Faauea the Samoas [sic] Chief spoke the people recognised him
immediately and addressed him as their Etu Chief. Those who came on board saluted him in the
royal way which was the Chiefs of rank touched noses with him and men of inferior rank
touched his hand with their noses. We were much delighted with the manner in which he was
introducing the object of our voyage by telling them that ours was Pahilotu, a praying ship, that
we had come to bring them the word of life. He told them also of the number of Islands which
has become lotu Tongataboo, the Haapae, Rarotogna [sic] Tahiti, and a great number of other
Islands the names of which we forgot, and he said they are all much better since they embraced
Christianity. Wars have ceased among them. Ships visited them without fear and anchored in
their harbours and brought them an abundance of Property. And you can see he observed that
their God is superior to ours. They are clothed from their head down to their feet and we are
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naked. They have got large ships and we have only got these little canoes. On hearing Faaueas
[sic] speech they all exclaimed it would be good to lotu too (18 July 1830 Samoan Journals
1830-1832 67-68).

The lessons learned from site to site were fundamental to the later success of
mission. Small victories for the missionaries soon amassed. Christian conversion and
education, while vital to the success of the missions’ endeavours, could not succeed
without the compliance of the chiefs and elders, the creation of a native missionary
force, ships to aid in the distribution of goods and missionaries and the establishment of
local printing presses. The hardships faced in the preliminary years led the LMS to
adopt the phrase ‘night of toil’ from John 21:1-14 and Luke 5:1-11 to refer to this
period and it became the title of a missionary history produced under their directive.
The missionaries, after one year of silence from home, were despondent to receive the
castigation of the Directors for their lack of progress. Having lost twenty-five of their
number to murder, nativisation, or desertion, depleted morale exacerbated by a life of
privation had taken its toll on the remaining missionaries. 71
When reinforcements arrived four years later in 1801, the Tahitian mission
regrouped with Pomaré I’s support and began to make some inroads on the local
society. 72 Most of their influence upon the indigenous people in the preliminary phase
was through the missionaries’ own conduct and lifestyle. In 1801, the missionaries
attempted to preach to the Tahitians in their own language with some success as Horne
records: ‘This wild Tahitian tongue had been mastered, and the right translations of the
Great Christian watch-words had been found’ (Horne 33). By 1802, progress was again
impeded as all-out war erupted between tribes and the missionaries’ sermons and
activities had to be suspended.
The enthusiastic welcome the LMS missionaries received from Pomaré I, his
wife and high priest Mannemanne (John Eyre letter NLA MS 4102) as their ship, The
Duff, set anchor in Matavai Bay on Sunday 5th March 1797, 73 followed by Pomaré’s
generosity in offering the missionaries the use of Captain Bligh’s “cottage”, further
belied the missionaries’ new reality. 74 Joseph Mullens reflects on the disparity of the
imagined idyll and the harsh reality of the mission’s chosen site, whilst highlighting the
tenacity and doggedness of the missionaries and their commitment to their mission:
The intoxication of the beauty and wonderment of the region contrasted with what they saw as
the total depravity of a society was enticement and challenge enough for the missionaries (‘To
the Missions in the South Sea Islands’. London Missionary Society. Missionary Principles and
Plans Budget Dispatch. – No. 6, 1868, 90).
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The mission further braced itself for another setback in 1803 when Pomaré I
died even though the transition of power had occurred sometime earlier when he ceded
his position to his son Otu (Pomaré II). The missionaries held grave concerns in regard
to Otu’s desire to maintain his traditional lifestyle and of his “treacherous” conduct
which was not at all conducive to the missionaries’ instruction (Davies 102). However,
Otu’s enthusiasm for learning to read and write ensured the missionaries’ safety. The
excitement and avid interest in writing is evident in Brother Bicknell’s letters to Dr
Haweis as Horne recalls:
The Tahitians had never seen before symbols used to express words; and when the missionaries
were enabled to reduce the language to writing, the astonishment of the people was great. The
king received instruction, and was very proud of his own progress in the art (34).

The missionaries soon realised the precariousness of their position as tribal
warfare erupted and yet, from first contact, the missionaries’ influence and status amid
the indigenous societies grew immeasurably from their initial dependency upon the
indigenous hosts for their very survival in the earliest stage to becoming figures of
patriarchy, quasi-leaders and agents of colonialism as mission establishment progressed.
Simultaneously, the power and prestige of the indigenous chiefs, elders, big men and
priests declined proportionately with the missionaries’ elevation of status, as mission
contact and influence destabilised the traditional control base and resulted in the
dependence of the indigenous leaders and their people, or a parent/child relationship
which was commonplace in the colonised territories worldwide.

Niel Gunson

acknowledges how in Tahiti, the transference of power from Pomaré to the missionaries
began with their acceptance. Once the missionaries were:
…finally accepted as the priests of the King having his protection, and consequently to be feared
and respected. If they gave prestige to a local community it was largely due to their property and
the fact that they were visited by ships. In less sophisticated groups, however, they were
regarded more as chiefs in their own right; not very far inferior to the Kings, George and
William, and Queen Victoria…This was often reinforced by the personal appearance of the
missionary. If he was a big, corpulent man he was usually reckoned a great chief in his own
country. The fact, also, that these men were religious teachers strengthened rather than
weakened this belief in their chiefly status (Messengers of Grace 1978 218).

The indigenous leaders, (chiefs and priests/shaman), and converts also benefitted from
such an alliance.

Davies’ journal records an incident in which the high priest of

Papetoai, Pati‘i’s decided to adopt Christianity. In a bid to prove his conversion to his
people, he lit a bonfire and burnt the idols of worship of his tribe. The people, horrified
at the desecration of their gods, waited for some form of retaliative disaster to strike
Pati‘i, but none came. With this act, the mana of the high priest and shaman alike was
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lost and the Raatiras (indigenous priests) gradually became ineffectual (Davies 184). 75
Pati‘i later became a teacher and deacon and, like his people, looked to the missionaries
for spiritual guidance and direction (Davies 237, 236).

This type of act was

commonplace throughout Oceania. In order to prove their belief and conversion to their
new religion, Christianity, indigenous peoples ‘had to destroy its opponent’, their
traditional beliefs (See Buck 25). With little knowledge of their new faith, ‘the people
had to gather the remnants and adapt or adjust them to meet the changed conditions’
(Buck 25). They had little choice but to rely on the missionaries for guidance.
Alliances formed by the chiefs with the missionaries became a means of shoring
up the indigenous rulers’ power. Buck (Te Rangi Hiroa) wrote of the growing divisions
between the Ngati-Vara and the Ngati-Tane on Mangaia. The Ngati-Vara resisted
Christian conversion and battles ensued as the Ngati-Tane under one of the earliest
Polynesian “native teachers”, Davida, destroyed traditional idols on the island. Davida
was concerned after establishing himself on Mangaia, that inconsistencies of ‘accepting
a new god and maintaining the institutions of their old gods’ confused the new converts
(17). Although Davida’s decision was based on principles of religion, he failed to
acknowledge the degree to which the Mangaian social system was interwoven with the
religious system. It was impossible, as Buck suggests, ‘to root out the Mangaian gods
without destroying other institutions that had been evolved for the guidance and
government of society’ (Buck 25). Carved figures of the traditional gods were collected
and taken ‘by procession’ to Davida’s residence (Buck 17-18). The gods were then
desecrated, the Reverends ‘Williams and Platt later removed the figures and they passed
through the London Missionary Society’s Museum to the British Museum’ (18). 76 Gill
wrote of the snow-balling effect of the act of desecration:
The days the idols were removed, the house in which they had been kept was set on fire; the
maraes all over the island were desecrated, the little houses in which the deity was supposed to
be invisibly present were burnt; the great stone idol of Rongo at the seaside, where human
sacrifices were offered, was smashed to atoms, and (what is much to be regretted) the
magnificent native mahogany (tamanu) trees were set on fire, on account of their supposed
connection with idolatry. Coconuts were planted on the crest of the marae of Motoro in
commemoration of this happy event. In their wild excitement the war-dance was actually
performed, as if they had gained an important victory. The heathen everywhere mourned the
fate of their gods; but no chief was willing to do battle on their behalf (Gill From Darkness to
Light (1894) 334; also cited in Buck 18)

While Gill suggests that no chief was willing to do battle on the gods’ behalf, the
Reverend John Williams suggests otherwise as he records that the Ngati-Tane joined
forces with the Manaune in order to defend their rights to practise Christianity in
February 1828. Davida ‘offered up prayers’ in a Christian service before the battle
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while Teeavai, the “native” priest of the Ngati-Vara, offered incantations to the gods
‘but the spiritual force’ had left the non-Christians (Buck 19). The Christian converts
won the battle but were deprecated by Williams for their cruelty towards their enemies
as they ‘hewed some of the enemy to pieces when they begged for mercy’ (J. Williams
A Narrative of Missionary Enterprises 1838 235 also cited in Buck 19). Buck adds:
…the Ngati-Vara were no better and no worse than their Christian enemies of Manaune and
Ngati-Tane, who were probably astute enough to see that Christianity, by abolishing war and
certain institutions, would permanently establish them in the supremacy in which Christianity
had found them (18).

Indigenous chiefly alliances with the missionaries evident above, even though
eventually resulting in Christian conversion, often appear founded on the premise of
attaining power and technological advancement as the Mangaian experience suggests.
Pomaré I and II’s alliances to the Tahitian missionaries evident in Davies’ journals (and
discussed in further detail in Chapter 3) and Cakobau of Fiji (discussed in George
Stringer Rowe’s biography of John Hunt Life of John Hunt: Missionary to the
Cannibals of Fiji c1860) would certainly support such an argument. 77
Although missionaries were dependent on the good will of chiefs and were
preaching an equality of Christian brotherhood, the LMS operated through a discourse
of paternalism, as the Reverend Edward Williams suggests in his address to the first
missionaries of the South Sea Mission:
…the influence of a parent on his prosperity may be great; the influence of a magistrate on the
circle of his jurisdiction greater; the influence of a chief governor on his extensive dominions
still greater; but a minister of God has an influence, good or bad, on the minds of men, still
greater than them all, as he officially prepares, or neglects to prepare them for the happiness in a
never-ending state of existence.
This applies to every minister of religion; but to a Missionary more than any other. His name
may be emphatically called “legion,” for the happiness or misery of many thousands appears
peculiarly connected with him (‘Missionary Advice and Encouragement. A Charge Addressed
to the Missionaries by the Rev. Edward Williams, D. D. Minister at Rotherham’ 34).

The missionary in the Oceanic islands, once a mission site was established, held each of
these positions of power within his role in the community, thus the patriarchal
relationship was more imbedded than that of colonial administration’s employees such
as Governor and patrol officer. The missionaries’ relationship with the indigene was a
personal and constant one. He lived among them and was personally involved in the
everyday occurrences of village life.

The chiefs and elders began to rely on

missionaries for advice, thereby developing a relationship founded in patronage. 78
Another factor contributing incredible successes of conversion was attributable to
the rather bleak and frighteningly large number of deaths due to the introduction of
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Western diseases.

As Hugh Laracy suggests, ‘Social cohesion and confidence in

customary rostrums were weakened by the advent of epidemic diseases such as
whooping cough, dysentery, measles, influenza and respiratory infections’ (Marists and
Melanesians 1976 67). Williams records in his diary for June 3 1830:
The People look upon their present severe affliction [fever and ague] as a judgement from God for
their past wicked conduct. It was however exceedingly painful to hear of such numbers being
snatched away by hand of Death in an hour when they looked not for it. We know however that the
Lord does all things well and have no reason to believe that the present afflictions will be sanctified
to the survivors. It has already had its advantages – many of the ring leaders in mischief having been
called away by death. The remaining few have ceased to be Troublesome. The unceasing effort of
Messers. Pitman and Buzacott in administering medicines and other comforts for the relief of the
poor sufferers has had the most happy Influence upon all classes who survive in producing increased
attachment to their persons and to that precious word of Mercy which they Preach (30).

Fear of death and the suggestion that the afterlife would be filled with the horror of the
fury of a Christian hell led to many Christian conversions. 79
One of the most influential roles the missionaries held, apart from ministering the
gospel, was consistent with their potential influence as educators. Many of the early
writers (discussed in Chapter Three) attribute the monumental transformation of their
lives to the missionaries as their principal educators. Initially, the education offered by
the missions was less academic in nature and more a practical ‘civilising’ agency for
behavioural and cultural transformations. For the native converts, to write was to buy
into the teacher/student relationship and the broader civilising mission of Western
contact. This binary carried its own seeds of later rebellion and signs of equality
through mastery of both writing and English.
The shifts in education formats provided by the missionaries are evident in the
writing of the South Sea mission and are distinguishable by several different phases.
The missionaries’ initial task, upon settling into their new environment, was to translate
and record in writing the local indigenous languages; an arduous task considering the
indigenous languages had only ever been oral in nature until this time. 80

These

languages, unlike most European languages, bore absolutely no linguistic or cultural
connection to Greek, Latin or Hebrew and in some regions, there were significant
differences in dialect (See Buzacott; Laracy). But learning a translation of the English
alphabet so the indigenous could read the scriptures was vital to the conversion process.
Once the language was in a written format, missionaries then focussed their
attention on translating The Bible, scripture passages and the catechisms into the local
indigenous language, finally or ultimately, producing printed texts. In the early years,
these texts were painstakingly produced as handwritten manuscripts over many candlelit
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hours (See Buzacott).

While learning the local language was paramount, the

missionaries had no training in linguistics; it, therefore, proved a difficult and timeconsuming occupation. The difficulty in acquiring the local language is evident in
Reverend Aaron Buzacott’s memory of his time at Rarotonga. He recalls how John
Williams ‘acquaintance with the cognate dialect of Tahitian enabling him to converse
freely with the people’ was hampered for a time as ‘the number of words was not very
great’ (Buzacott 176-7). Buzacott states further that ‘the idioms were often perplexing,
and to some Europeans some of these idioms might ever remain a mystery (177).
The value of literacy in the promotion of evangelism was encouraged and
popularised in the 1780s by an evangelical newspaper proprietor, Robert Raikes
(Rosman 174). As Holmes suggests:
Charity schools within Britain were established with the principal aim of teaching the children to
read, know and understand the catechism; a principle that would be used in Oceania. They were to
learn the principles and duties of the Christian religion in order to make themselves faithful servants
of God and loyal members of the Church (Holmes ‘British Imperial Policy and the Mission Schools’
1967 28).

Doreen Rosman suggests that literacy became fundamental to the revivalist movement
in England as ‘[t]he idea of running schools on Sundays, at which poor children could
learn to read their Bibles, acquire other basic skills, and become orderly and obedient’
gathered momentum (174). The imagined outcomes had an obvious appeal for the
evangelists. It was the opportunity to inculcate a young generation with the principles
and ethics of Christianity. Literacy, therefore, became the foundational adjunct to the
missionaries’ primary endeavour of proselytisation. As a tool of conversion for the
Revivalist movement, its proven value and benefits in Christianising, civilising and
subjugating the lower socio-economic class of England were adopted by the
missionaries of the LMS’s South Sea mission in its first location of Otaheite in 1797
(and ensuing locations), and proved to be fundamental to their success. While the
power of the Christian churches among the Oceanic societies today is an irrefutable
legacy of mission contact, it is not its sole legacy.

Literacy and education were

fundamental concepts in the production of Pacific writing by indigenous writers and are
testament to the far-reaching influence of evangelical mission.
Anna Johnston acknowledges the significance of Pacific literary production in
marking the “civilising” aspects of the mission:
In both missionary narratives and, it would seem, in Islander cultures, the book came to represent an
artefact of modernity and Western capital in itself; particularly, for the missionaries, that holy book,
the Bible. Missionaries represented the introduction of the Bible into colonial cultures both as a
symbol of modernity (brought into being by the machine of modern times, the printing press) and as
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a (colonial re-) instatement of the Bible’s hallowed status as eternal, unchanging, and universal (2001
13).

Many historical missionary narratives and letters imply a clamouring for books printed
by the LMS. William Nott wrote to Dr Haweis ‘We can scarcely meet any person, man,
woman, or child about us without a book in their hand. Some of them can read and
write pretty well…’ (Nott MS 4123 March 21 1814). Pacific writing carries the traces
of mission contact and its subsequent impact and consequences upon the indigenous
writer.
In the “establishment of mission” phase, it was a common practice for missionaries
to become private tutors to the aristocracy while ensuring that Sunday schools for the
children and Bible classes for adults were available to the masses. 81

The LMS’s

artisans were literate and used a non-regimental DIY/group learning system. They were
there to teach; the main difference was they were not trained linguists for translation.
This preliminary phase appears at different times on each of the Oceanic islands
because of the staggered establishment of missions within the region. Tahiti proved to
be a central field of mission schooling and expansion and for that reason, much of the
discussion within this chapter centres on that site.

At every new location, the

preliminary phase was one of adjustment and the building of settlement, becoming
acquainted with the customs and chiefs of the particular society and learning the usually
new local vernacular. The lessons learned at that location form the pattern of settlement
at every new mission station, missionaries became a familiar sight in the region and
resistance to the “new” religion subsided. The length of each phase diminished in new
fields. So, by the time the missionaries arrived in New Guinea in 1875, there was still a
preliminary phase but for a much briefer period. 82 Before the education process could
begin, however, an enormous amount of groundwork was necessary for the
missionaries’ own physical survival.
A key factor to survival was the missionaries’ ability to acquire the services of
indigenous peoples who had learned to speak English through contact with European
traders (traders more often than not, being fierce adversaries of the missions). The first
missionaries of the LMS were fortunate in obtaining the assistance of two castaway
Swedish sailors who lived with Pomaré and his people. Their language skills were of
enormous benefit in assisting communications between the missionaries and the
Tahitians. 83 Trade in fire-arms and rum for supplies by sea explorers and whalers was
well-established by the time the missionaries arrived and became an issue of major
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grievance and dispute between the parties. 84 By working in close unison with the
indigenous translators, the missionaries were able to express their intentions to the
chiefs and elders of the many villages. Many of these indigenous translators were
among the first “native” teachers, so were crucial to the successful spread of
Christianity throughout Oceania as well as becoming forerunners of an indigenous
tradition of writing and reading.
An indigenous missionary was an ideal that had been identified by LMS
Directors from its inception (See Lovett and Horne). Williams was convinced that a
native force would have the most impact in the region, citing similar cultural
backgrounds and languages as key factors in his rationale.

Initially, the mission

recognised the need for an indigenous missionary complement, but many of the first
teachers did not live up to expectations, as Williams’ diary shows of Aitutaki:
Remarks approx 13 June 1830 – It is to be lamented that their first teachers turned out not to our
expectation. The lewd practices of the natives by whom they were surrounded proved too strong
a temptation for them so that they were drawn aside to the wicked practices of the heathen
instead of teaching them the way of life (39).

Individual teachers proved to have different capabilities and only three weeks later
Williams’ recorded proof of his judgment as the successful establishment of another
native teacher was contrasted with that of European Wesleyans’ two sites in Tonga:
One tribe had completely abolished Idolatry but the tribe under Tupou where the Tahitian
teachers resided…great are the advantages on the side of the native Teacher at the
commencement over the European one colour, almost one language and oneness of habit gives
them these superior advantages (Tuesday 5 July 1830 The Samoan Journals 1830-1832 56).

Lange is critical of the conflicting evaluations of the indigenous missionaries’ work in
the field stating that some:
Europeans praised the Islanders’ courage, initiative, skills, piety and faithfulness, but in other
instances they criticised them as lazy, ignorant, incompetent, arrogant, bossy, immoral, violent
or legalistic (314).

The Europeans’ austere appraisal of these men, according to Lange, positioned the
indigenous missionaries as subservient as ‘the missionaries seldom questioned the
inequality assumed in this right to assess their indigenous workers’ (314). Codrington
saw a solution in what he referred to as “forward races” teaching “backward races” by
suggesting that indigenous mentoring was superior to white teachers as the latter ‘could
not know their needs as well’ (12). The Church of England Melanesian Mission, like
the South Sea Mission of the LMS, recognised that its success was dependant upon an
indigenous ministry. Codrington, in the ‘Introduction’ to Sarawia’s life story states
‘…the progress and establishment of Christianity in similar backward races depends on
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the growth of a native ministry’ (12). In the field, the work of these men and their
wives was both vital and, some historians affirm, 85 responsible for the successful
evangelisation of Oceania.

As a force, these men and women bore the task of

introducing Christianity and “civilising” their fellow indigenes. They were not always
welcomed at their mission postings and often bore the brunt of rejection by the local
populations. The indigenous ministry suffered many losses in the field as disease and
misfortune took their toll.

A. Musgrave’s Register for January 1886 records that

between July 1871 and February 1884, of the one hundred and ninety indigenous
teachers and their wives, eighty-six died or were killed in service (Ron and Marjorie
Crocombe 1982 131- 134).
The indigenous ministry were ‘in a sense representatives of the European
missionaries’ and would eventually become their successors as the Christian churches
became indigenised (Lange 315). The opening of a seminary, shortly after Williams’
death soon saw the training of a group of men better prepared to meet the challenges
ahead of them.
An integral aspect of the missionaries’ acceptance and strength of their often
tenuous presence by the indigenous societies lay, as Stephen Greenblatt suggests of all
Christian progress:
…not in a vision of the Holy Spirit’s gradual expansion through the world but in the shock of the
unfamiliar, the provocation of an intense curiosity, the local excitement of discontinuous
wonders (12).

The fascination for all things European combined with a strong belief in supernatural
beings generated an interest to learn the source of white power. William J. Schafer in
his discussion on the Maoris’ fascination with western technologies cites Arthur C.
Clarke’s ‘famous dictum that any sufficiently advanced technology, viewed by a less
advanced culture, is undistinguishable from magic’ (Mapping the Godzone 1998 97).
PNG was no different; the belief that the “ghostly” white people were their ancestors
returning from beyond left them in awe and deeply curious about Europeans (See
Collecting Colonialism (2001) and the 2005 Documentary Ee-Taow). 86

The

missionaries’ belief in a “mystical” god was somewhat akin to the indigenous peoples’
own belief and )they, therefore, saw the missionaries as holding the key to the Western
knowledge they desired.
Conversion was not only sought for spiritual enlightenment. Several factions
had a great desire to gain access to the power they believed the missionaries had
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attained. Melanesian societies had a long tradition with what Nicholas Thomas calls
‘commoditization’ whereby goods not only attracted an economic value but were
imbibed with ‘special ritual powers’ (1991 50).

For some indigenous peoples,

particularly those from Fiji and PNG, the appearance of ghost-like white men laden
with a broad array of Western goods mystified and confused them as they associated
their arrival with the reappearance of their ancestors. This confusion, often identified
by the missionaries as signs of childishness and naivety, was not always given the
credence it deserved. Peter Lawrence’s treatise on cargo cults in New Guinea reveals
that the people believed that:
…European goods (cargo) – ships, aircraft, trade articles, and military equipment – are not manmade but have to be obtained from a non-human or divine source. It expresses its followers’
dissatisfaction with their status in the colonial society, which is to be improved imminently or
eventually by the acquisition of new wealth (1).

Cults, led by indigenous prophetic leaders, soon began to appear as they
attempted ‘to track down the sources of spiritual power it was thought the whites
possessed’ (Gosden and Knowles 6). Cargo cults’ motivations differed from a mere
desire for Western goods seen earlier; they actively sought access to the power they
believed to be the ‘source of objects and material wealth’ (Gosden and Knowles 7). 87
These cults often became breakaway religious groups. Australian anthropologist F. E.
Williams’ research into cults in Papua led to the publication of Vailala Madness (1976)
in which he suggested that the primary intention of the members was to obtain cargo.
The conduct of the members in obtaining that cargo became quite bizarre as they
‘destroyed their eravos, burned their Hevehe masks and their Hohaos’ (50). 88 There
was a period of ‘wild sexual licence’ where women were enticed to exchange sexual
favours, without reprisal, for the opportunity to contact dead relatives (Kiki 50). It was
a period of great confusion. Albert Maori Kiki disputes the cursory nature of such a
suggestion stating, ‘Cargo may have come into it, but the main purpose of all this
strange behaviour was an attempt to contact the dead’ (51).
The leaders of these prophetic cults had two primary goals, ‘to release the gods
and spirits held in bondage by the white man so that they will send goods to the people’
and ‘to succeed where the older leaders’ failed (J. K. McCarthy ‘Foreword’ in The
Trumpet will Sound 1968 vi). In PNG/Melanesia, mission intervention often had little
impact in the pre-World War I period, as Lawrence notes:
Western secular education had no real counterpart in the native intellectual tradition; there was
nothing to which it could be readily assimilated. Also, because native economic life remained
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unchanged, it was of no immediate and recognizable use: it could not be eaten, worn, or
consumed (230-231).

Cargo cults also became a way of rebelling against Christianity and its
‘monotheistic underpinnings’ which had led to some disillusionment and attempts to
‘syncretise the teachings of Jesus with their own traditional beliefs’ (Bohane 166). As
Leo Hannett suggests of the Hahalis Welfare Society, they were:
…merely out to improve the material lives of the people. The church started them off on this
road with the foundation of the St Joseph’s Welfare Society, which had collected money to build
better homes. The people had been induced to become carpenters in imitation of the husband of
Mary (‘Disillusionment with the Priesthood’ 45).

Fijian Joseph C. Veramu offers stories of cargo cults from a Fijian perspective in his
collection, The Black Messiah: A Collection of Short Stories and a Novella (1989). In
the short story ‘Black Messiah’, Jonetani Wilsoni is a ‘spiritual leader of the Rarama
People’s Commune’ circa 1970s who believes that:
…we have to free ourselves from the traumatic effects of the Colonial experience. We believe
that we have to reconsider our ways on religion, education, our social and political system and
even marriage (1).

Jonetai Wilsoni builds his commune in opposition to the colonial regime. He disregards
the need for schooling; teaching the youth ‘practical lessons’ instead and suggests that
the commune was a means of revolting against ‘church tithes’ where those who could
not pay ‘were ridiculed and derided as pagans’ (3). Wilsoni questions the act of praying
as he suggests to a follower that it ‘would have been better praying to someone alive,
charismatic and who could be of help’ (10). It would seem that Wilsoni considers
himself to be that charismatic leader, the black messiah, after building a church and
having a statue built in his image, only to find he has committed the ultimate mortal
error of becoming everything he was rebelling against.
Similarly, Veramu’s ‘The Redeemer’ (28-33) offers a twist on religious cults
also set in the 1970s. Waqewaqe Taurikoya, ‘a first class propagandist’ decrees that he
has spoken to Jesus Christ (28). Taurikoya ensures his wealth courtesy of donations
from his cult followers, who once lived in slums but could now live in the ‘splendour of
Bakana Heights’ (32). In PNG, Leo Hannett’s play ‘Em Rod Bilong Kago’ (1971),
Arthur Jawodimbari’s play, ‘Cargo’ (1971), (a rewrite of Labuoi’s Cargo King), Kama
Kerpi’s ‘Cargo’ (1975), Benjamin Umba’s ‘Fires of Dawn’ (1976) and Tawali’s play
‘Manki Masta’ (1971), (also a rewrite of John Kadiba’s short story ‘Tax’ 1972), all
offer a Papua New Guinean perspective.
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Education and schooling fed into this cultish economy and became a significant
impetus of missionisation.

Initially, the principal educational formats could be

categorised into two approaches; prescribed, as in formal teaching, which relied on the
utilisation of oral skills until early literary skills such as learning the alphabet, writing,
and reading were developed; and the incidental or behavioural modifications achieved
through a form of mimicry as A. W. Murray observed, ‘we could act one way which
they were not slow to comprehend. The language of deed is intelligible even to pagans’
(Forty Years’ Mission Work in Polynesia and New Guinea 1876 34). Behavioural
modifications were an intrinsic part of mission life as Rotuman Vilsoni Hereniko
reflects:
From the beginnings of the Mission until World War II, much of the teaching can be traced to
behaviour modifications introduced by the missionary and were largely in the form of emulation
by the native of the missionaries’ dress, language, and customs (146).

Civilising was paramount to the missionaries’ proselytising ambition. Until a more
formal approach to education could be established, the missionaries relied on oral-based
methods of teaching through ‘“instruction” or “catechizing”’ and ‘they were closely
associated with worship and the life of the church’ (Northcott 138).

Papua New

Guinean Bernard M. Narokobi is much more critical of the missionaries’ practices,
suggesting that ‘the missionaries worr[ied] more about words and sounds than they
worr[ied] about whether these have any relevance or meaning to my people’ (‘Towards
a Melanesian Church’ 1975 37). In the slow process of learning the local language
then using it to convey the gospels, missionaries’ quest for spiritual transformation was
accompanied by measurements of change in terms of external, material behaviour. One
important aspect of this was the shift into literacy.
Physically, clothing and cleanliness were other major elements of the
missionaries’ civilising project and became symbolic of Christian conversion. Paul
Sharrad notes that ‘Biblically, clothing was associated with conversion, equanimity and
sanity’ (‘Trading and Trade-Offs’ 2000 48). He goes on to John Williams’ observation
of his Cook Island converts as being – ‘clothed in their right mind’ (Sharrad 2000 48;
Williams A Narrative of Missionary Enterprise 1832 and 1833 96; Edmond 111-112).
Fabric, too, became a method of payment for services to indigenous teachers. 89 Linda
Tuhiwai Smith discusses the “Soap and Water Gospel” at length while Sir Paulias
Matane recalls having to bathe before he could attend daily lessons (Matane 62-63).
Dress, too, became a significant marker of the “civilising” progress. 90 While Gunson
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argues that clothing and the wearing of bonnets were not as important as they have been
represented, the missionaries’ insistence that the indigenous wore clothing is
indisputable and central to Anna Johnston’s discussion in ‘On the Importance of
Bonnets: The London Missionary Society and the Politics of Dress in NineteenthCentury Polynesia’ (2000 114-127). Johnston suggests that ‘dress was certainly central
to the ways in which missionaries represented their evangelical reforms’ (Johnston’s
italics 115). While much has been written on bonnets in the Pacific, it is crucial to
remember that it was not just a marker of civility but also an industry that occupied the
indigenous women, supporting the Protestant work ethic while keeping the “devil at
bay”. Williams notes that:
The females [teacher’s wives] were employed during the week in preparing materials and
making a neat bonnet like their own for Tupou vahine. …the Queen appeared at the house of
God on the Lord’s Day in her new bonnet and a neat English dress and made a respectable
appearance (Tonga 6 July 1830 Samoan Journals 57).

Issues of Western desire were also a vital factor when it came to clothing.
Buck, in citing Williams A Narrative of Missionary Enterprise (1838), highlights the
‘quandary’ of non-Christians in comparison with the new converts and of how a
“heathen” chief’s wife desired more than anything to wear a bonnet like her “civilised”
counterpart ‘because, when she compared herself with the Christian females, she was
very much ashamed’ (21). At times, the discussion on bonnets, particularly, seems
ludicrous, but with Protestant morality as a foundational doctrine, the discussions bear
substance, and writing and reading can be seen in the same context of the industrious
use of time and energy.
For the missions, clothing was deemed to be a respectful marker of civility and a
requirement for attending church; refusal meant exclusion. The unclothed, bananaoiled indigene was a threat to the missionaries’ attempts to ‘construct nuclear, Christian
families in Polynesia’ (Johnston 2003 147). John Williams’s records how persistent the
Samoan women:
…were continually entreating the teachers' wives to lay aside their European garments, and
faasamoa, that is, adopt the Samoa fashions, which was to gird a shaggy mat around the loins,
loop the corner of it on the right side, anoint themselves profusely with scented oil, tinge
themselves with turmeric rouge, fasten a row of blue beads round the neck, and faariaria, strut
about and show themselves; and they enforced their wishes by assuring them, that if they did so,
all would admire them (Williams Samoan Journals 226).

Indigenous missionary, Maretu, recalls the issue of clothing at Avarua in the early
1900s:
Ways were devised to make people wear pareu [a length of cloth worn like a sarong from the
waist to the knees or the ankles] but they refused because the men considered this shameful as it
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would make them look like women. The men were accustomed to wearing loincloths but with
the rest of the body bare. That was the custom. [Now] those who did not wear pareu were to be
put out of the group of inquirers seeking baptism. When the people realised that wearing pareu
was a good thing and that those who wore them were right, they cut holes in their pakaku [a
thick black, bark-cloth fastened at the waist with a belt made from coconut fibre, and usually
worn in mourning] and tikoru [a thick coarse cloth made from the aerial roots of the banyan tree
Ficus prolixa and used for everyday wear, for priestly robes and for the decoration of idols] and
wore them like ponchos (67).

Maretu continues his discussion as he relates the significant step of men cutting their
hair, once a poignant symbol of power, in order to confirm their new “civility” (68).
The Calvinists saw great benefit in such a policy, linking Christian knowledge and
piety, as Williams states:
…on being greeted by the Magnaia [sic]…We were much pleased with their cleanly appearance
most of them being dressed in White Native Cloth such as they gave us. The men also had hats
and the women Bonnets some of them not very shapely; but they will improve in these things as
they increase in knowledge and Piety (Samoan Journals 25).

Ellis confirms how piety and clothing went together for John Williams as he recalls
Williams’ reactions to an indigenous chief on clothing and its connection to “civility”
and European advancement. In Tahiti c1832 chief Fenau states, ‘Their persons are also
covered from head to foot in beautiful clothes while we wear nothing but a girdle of
leaves’ (John Williams: Martyr Missionary [1890?] 274).
Not all missionaries supported the mission directive or thought it practical.
James Chalmers wrote at length on the futility and potential health risks that adhering to
such a misguided policy would inflict upon the indigenous population:
I fear I shall shock many of my friends and a large number of Christians in what I am now going
to propose. The natives of New Guinea now under British rule do not wear much clothing, and
it is desirable they should be encouraged to use only a very little. The women in many parts are
clothed enough, and in others, where their clothing is scant, they should be encouraged to take to
the petticoats and nothing more. Nowhere do the men want more than a loin-cloth, and every
effort should be used to discourage anything more. Too little attention has been paid to the
effect clothing has had hitherto on native races. Syphilis and strong drink have received the
blame for the deterioration and extinction of native races, but I think the introduction of clothing
has done much in this direction. A great mistake has hitherto been made in missionary work; the
missionaries have reported ‘respectably clothed natives who once were naked savages,’ and the
churches have applauded in the conversion of the savages. These clothed natives are, I believe,
only hurrying along an easy and respectable road to the grave. To swathe their limbs in
European clothes spoils them, deteriorates them, and, I fear, hurries them to a premature death.
Put excessive clothing with syphilis and strong drink, and, I think, we shall be nearer the truth
(Lovett Chalmers: His Autobiography and Letters 1902).

The disparate opinions of Williams and Chalmers, perhaps, can best be seen in terms of
missionaries becoming more aware of the needs and interests of the indigenous peoples
and less determined to convert them at all costs. Missionary, Percy Chatterton, alludes
to the difficulty of missionaries honouring mission protocol while obeying
administrative laws, as he recalls the basic requirement by the missions for the
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indigenous to wear clothing when attending church services at least (110), ‘technically
breaking the law’ (12). In PNG, this requirement by the missions was a breach of a subsection of:
“Native Regulations” the legal code by means of which the magistrates of British New Guinea
sought to impel their Papuan charges along the paths of conduct laid down for them by the
wisdom of their colonial masters (Chatterton 11).

Chatterton continues, stating that the law required that ‘natives whether male or female
are forbidden to wear clothes on the upper part of the body’ (11). The fines for such a
breach, without a permit, were significant with a ten shilling or one month gaol term for
a first offence; a one pound or two months gaol term for a second offence , or, ‘if the
magistrate had indigestion, two months “without the option”’ (Chatterton 11).
Chatterton fondly remembers how the indigenous women attending church
usually wore ‘Sunday dresses…made of cheap though colourful trade-store print’ (12).
Chatterton recalls with delectable humour how a particular Scottish merchant
sometimes sold lengths of this fabric especially brought into New Guinea for the
expatriate women to the local population, against their express desires. Expatriate
women were confronted with the indigenous women swathed in dresses made of their
fabric. As Chatterton recalls ‘one dreadful day Mrs Departmental Director or Mrs
Commercial Magnate, walking down Musgrove Street, she would meet “her” dress on a
brown body. Horror of horrors!’ (12).
Clothing became an important marker of position, power and status within the
Pacific. 91 The exceptions to the “Native Regulations” Chatterton speaks of, further
exacerbated conflicts of class as indigenous ‘police, mission personnel, employees
holding written permission from their employers, and other natives holding an
exception granted by a magistrate’ had privileged access to Western modernity
(Chatterton 11).

The class structure was further maintained via dress, as Percy

Cochrane recalls of his training at the Colonial Administrators School in Sydney where
potential administrators were informed that they were to wear white suits for the
duration of their posting to Papua and New Guinea (Cochrane files). Literacy under
mission and colonial rule has to be thought of in the same context. In tracing the
general dynamic of missionary activity in the Pacific, we can see how spiritual fervour
was necessarily accompanied by social change. So literacy involved taking on Western
style.
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Just as clothing became a marker of civility, so too did housing.

The

missionaries were keen to establish stations in which the village would be located
around the centre; the mission church. Samuel Mcfarlane was eager to follow such a
model and the village of Chepenehe became the model for others (101). He states:
…instead of the numerous insignificant hamlets in which the natives were scattered about the
island, we advised them to build respectable villages at the localities where the teachers were
settled, and to dig wells; also to erect substantial, commodious chapels. We particularly desired
each family to have a house of their own, with at least two separate apartments. Formerly
several families lived together in one house, in which there was not a single partition; young and
old, married and single, being all huddled together (The Story of the Lifu Mission 1873 100).

William Ellis took a similar approach at his Huahine mission station suggesting that as
Edmond notes:
“…the neatly finished cottage” replaced “the lonely and comfortless hut”, in a process he
compared to natural growth; civilisation had taken root Houses were grouped in villages,
gardens and plantations were enclosed, and women were accorded their proper place at the
centre of the newly privatized family. No longer exposed to “that humiliating neglect to which
idolatry had subjected them” they could now anchor the family, cultivate their minds, and learn
bonnet-making (Edmond at 111; Ellis quotes II, 120).

The new housing structures altered the traditional communal living arrangements where
men and women had their own communal huts to a Western family orientation. It gave
the indigene convert a private space in which to pursue his/her new literary skills.
Before Western contact, the indigenous peoples of Oceania had a heritage based in a
rich and strong oral tradition. The history, tribal stories, myths and legends were passed
down the generations through story telling.

The stories were often vibrant and

colourful, above all alive, and housed the collective memories and history of the
particular tribal community. There were, inevitably, changes that crept in to the stories
resulting in variations, but the main story remained the same. 92 The storyteller held an
important position within the village as the custodian of knowledge, a role well
described by Papua New Guinean, Michael Somare, in Sana: An Autobiography of
Michael Somare (1975).
Even before formal education could become the norm in the Pacific, the
introduction of print literacy entailed changes to oral culture.

The missionaries

discovered that the natives had ‘no knowledge of letters’ (Buzacott 63). The societies’
‘primary orality’ was typical of a culture that was ‘totally untouched by any knowledge
of writing or print’ (Ong 11). Walter J. Ong’s discussion of primary orality challenges
the erroneous assumption that ‘oral peoples are essentially unintelligent’ or ‘that their
mental processes are “crude”’ (57). This is a misconception often found in comparisons
between oral and literary societies as the value of orality in traditional societies tends to
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be underrated by Western societies.

William Wyatt Gill’s introduction in From

Darkness to Light in Polynesia (1894) implies that a society without writing is a society
without history:
The ignorance of these islanders of the art of writing fully accounts for the absence of many really
ancient compositions. It was not that they were deficient in natural ability or in the desire to
perpetuate the knowledge of the remote past. What race unacquainted with a use of metals ever
invented an alphabet or made any considerable stride in civilization? (8-9).

Nothing could be further from the truth, as the narrative form and history of the
people are evident within the myths, legends, songs and chants of Pacific Islanders.
Furthermore, the narratives and histories of the community are enmeshed within the
patterns of tapa (indigenous fabrics), weapons, totems and carvings. Orality favours the
development of a mental archive and several missionaries comment on “natives’”
ability to be able to recite whole passages of scriptures through catechising without a
single mistake. 93 Macfarlane recalls with some amusement how the congregation sang,
not so melodiously but with some accuracy while holding their open hymn books upside
down (M’farlane Lifu 1873 77). The fact is that traditional cultures are quite complex
and able to accommodate new media while preserving old ways. 94
Traditionally the history and mythologies of an indigenous society are ‘stored in
their collective minds’ (Huston Smith 369). Huston Smith comments that orality has a
‘distinct advantage’ and is a ‘genuine alternative’ to literacy as the members of the
indigenous society all store a ‘reservoir of knowledge’ (369). He connects the powers
of memory with orality and indeed its superiority in recall as he states, ‘Chief among
the endowments that exclusive reliance on speech confers is human memory. Literate
peoples grow slack in recall’ (Huston Smith 369).

Jacques Derrida presents a

compelling argument suggesting that writing becomes the physical apparatus that
removes spontaneity and ‘is death and finitude within the psyche’ thereby removing the
inferiority attached to orality, demonstrating the benefits of orality and how they could
indeed outweigh those of writing (‘Freud and the Sense of Writing’ 228). This is a
crucial concept in the emerging mission/indigene relationship because missionaries
falsely assumed that what they saw as being illiterate was closely linked to being
unintelligent. The reliability of story-telling/oral history has survived for centuries
because the stories were repeated so often and committed to memory.

Greek

philosopher Socrates and contemporary social theorist Jacques Derrida both discuss
aspects of the importance of orality and its reliability in recall. 95 Historians, as Donald
Denoon suggests, often ignored oral sources in favour of the written source and, as
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mostly Europeans in official capacities recorded the written histories, the common
man’s (indigenous) history was negated (‘Introduction’ in Oral Tradition in Melanesia
1981 1).
Within Oceania, the negotiations between Christian and “heathen” were also
between oracy and literacy. Ong in his discussion of the implications for oral societies
when the tradition of repetition is disrupted suggests:
Since in a primary oral culture conceptualised knowledge that is not repeated aloud soon vanishes,
oral societies must invest great energy in saying over and over again what has been arduously learned
over the ages (41).

The storytellers of Oceania had succeeded in maintaining cultural knowledge through
repetition. The impending displacement of traditional practice steeped in orality by
literacy altered the dynamics of the traditional village and its connection to its heritage
and traditions. The resultant disconnection from the traditional oral methods of cultural
preservation threatened many aspects of cultural knowledge.

The fear of losing

traditional oral skills is one aspect exemplified within Samoan-born Sia Figiel’s novel
They Who Do Not Grieve (2000). The grandmother vehemently resists the Western
literary mode as she attempts to instil her concerns in her granddaughter, ‘Don’t Write
Anything Down! It’s the easiest and surest way to forget things. Writing things down
does that you know Malu?’ [Figiel’s italics] (13). Papua New Guinean John D. Waiko
suggests there remains a place of importance within modern culture for traditional
orality:
… elders agree that the discourse is the basis of self awareness and autonomy in dealing with their
environment, and they feel strongly that self-consciousness inherent in oral traditions must play a
significant part in the new environment and the emerging identity (‘Binandere Oral Tradition:
Sources and Problems’ in Oral Tradition in Melanesia 1981 11).

Oral cultures are a valuable and vital mode of understanding a culture and the first
act of many missionaries was to record island stories in writing if only to be able to
counter their values with the Christian doctrine. Some missionaries such as Reverends
William Ellis, William Wyatt Gill and George Turner (nineteenth century) and
Reverend Percy Chatterton (twentieth century) adopted an anthropological role as they
saw the need to record the myths and legends before they disappeared, particularly as
the reliance on orality diminished, although their opinions on how this should be done
differed. 96 “Native” ministers in Hawai‘i in the nineteenth century, such as David Malo
and John Papa ‘I‘i, as soon as they acquired the western, “literary” skills to do so,
recorded in writing the kingdom’s history, chants, meles and myths. 97
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Ironically, these recordings have been a vital source of knowledge in cultural
restoration in the modern era. Contemporary indigenous writing in Oceania attempts to
redress the Western dismissal of Oceanic indigenous history and to reposition the
indigenous voice through the literate mode of discourse as a creditable and viable
source of knowledge. Historians, too, are returning to the oral sources in order to
ensure a more accurate account of historical events. Ong acknowledges the value of
orality as he states that ‘oral expression can exist and mostly has existed without any
writing at all, writing never without orality’, thereby affirming the significance of
orality within all societies (8). So, while there is no doubt that literacy was an adjunct
to proselytisation, the actions of the missionaries had complex and unforeseen
outcomes.
Although several of the original mission societies are now non-operational
and/or no longer located in Oceania, their influence remains in the region and continues
through their spin-off indigenous churches such as the Anglican Melanesia Ekklesia,
Ekalesia Niué (LMS), The LMS’s Papua Ekalesia (now Uniting Church), and the
Lutheran’s Eclong. Today a new generation of mission societies such as, The Church
of Jesus Christ of Latter-day Saints, Seventh Day Adventists and Jehovah’s Witnesses
are maintaining a strong influence through their churches and their many schools
located throughout the region. 98
Even though many Pacific nations have been independent for thirty years or more,
‘the values and patterns of British colonial education have persisted’ (Ashcroft et al
1999 425). 99 The colonial and mission heritage remains a strong influence in both the
style and themes of Pacific writing in English.

While this thesis is particularly

interested in examining the relationship between the missions and the indigenous
writers, either educated within the mission school system or directly influenced by
mission contact within the village realm, it is also using the forms of that relationship to
re-examine one of the common models for stages of decolonization, especially as
relating to literary production.
There is little doubt that evangelical missions have had a major impact on the
indigenous peoples of Oceania.

Schooling became the medium by which mission

influence and Western ideologies were disseminated. It was through schooling that the
missionaries introduced four culturally transformative concepts (among others) to the
region: literacy, Christianity, Western education and eventually the English language. 100
It was schooling, too, that formed the principal site of transition from colonial to post71

colonial administration and which carried mission\church work into secular education.
These concepts will be considered in the following chapter.

Stemming from this

education is the production of Pacific writing in English by indigenous writers: a legacy
as lasting as that of Christian conversion in the region.
The study of post-colonial Pacific writing, as defined by Bill Ashcroft, Gareth
Griffiths and Helen Tiffin, suggests that the term post-colonial has been used ‘to cover
the culture affected by the imperial process from the moment of colonization to the
present day’ (1989 2). Literary production from former colonised regions such as India,
Africa, the Caribbean, Canada, Ireland and Australia, 101 for example, share ‘beyond
their special and distinctive regional characteristics’ a similarity in traits that have:
…emerged in their present form out of the experience of colonization and asserted themselves by
foregrounding tension with the imperial power, and by emphasizing their differences from the
assumptions of the imperial centre (2001 2).

The literature of the Pacific region as a body of work, exhibits the shifts and
progressions of mission (Western) colonisation; which Ashcroft et al define within three
categories as imitation, abrogation and appropriation (2001 5-6). 102

Frantz Fanon

adopts a similar approach, categorising the phenomenological state or the conscious
awareness of the ‘native intellectuals’ new reality into three distinct stages: unqualified
assimilation, restlessness and resistance (2001 178-180).

Fanon defines the

metamorphoses of the colonised’s experience of colonialism through the confusions and
internalisations of a personal perspective. Fanon, therefore, rather than offering an
analysis of the body of literature as Ashcroft et al do, centres his analysis on the
personal experience of the writer. There are, however, some points of concurrence with
the stages of the literary production evinced within The Empire Writes Back (2001):
abrogation phase, for instance, coincides with the phenomenological shifts, particularly
in Fanon’s second stage, restlessness. This Fanonian shift of psyche can be correlated
with the change from oral/communal to written/individual subjectivity.
Many of the indigenous writers of the 1960s and beyond acknowledge the ‘great
benefits’ Western contact has brought to their country but for many, the complexities of
colonisation begin to emerge as they question their place, injustices and potential
inadequacies in their new world (Kokou Warubu 60). 103 The commonality of the
mission/colonial experience evident throughout Pacific writing by the “native” élite or
‘intellectual native’ reveal the ensuing transformations of the new élite, considered vital
by the colonising forces, in order to take their place as leaders in their country’s
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impending independence (Fanon ‘On National Culture’ 166-199). These cultural and
personal transformations provide the impetus for using Fanon’s model as an appropriate
theory by which to analyse the impact of mission on the indigenous writer (Fanon ‘On
National Culture’ 166-199). Henry Louis Gates Jr., critical of the objectification of
Fanon’s subjugated colonial, suggests:
In the context of the colonial binarism, we’ve seldom admitted fully how disruptive the
psychoanalytical model can be, elaborating a productive relation between oppressed and oppressorproductive of each as speaking subjects. And yet we can chart the torsional relation of the discourses
in the exceptional instability of Fanon’s own rhetoric (‘Critical Fanonism’ 470).

While some of Gates’ argument may have “a ring of truth” about it, Fanon’s theory
allows us to keep in mind the “psychological” connection between coloniser and
colonised while acknowledging the stages of colonial experience that the writer
negotiates to emerge into a post-colonial world. The processes of Christian conversion
employed by the missionaries indoctrinated, altered and inculcated the indigene into the
Western mindset, shifting the dynamics of traditional life.

The consequences of

colonialism have driven post-colonial studies. There, in particular the model suggested
by Fanon, allows us to chart Pacific Island writers’ movements from converts to
complicated renegades as they work to decolonise/reconvert themselves using the tools
of colonial conversion. In the process we can also consider the particulars of Pacific
experience and assess how appropriate the Fanon/post-colonial model is in reading the
literary history of Oceania.
The processes employed by the missionaries at every mission site combined with
aspects of colonialism and became significant factors in the resultant cultural confusion
evident within indigenous Pacific writing. The following chapter will focus on the
development of education within the Pacific, particularly PNG in the early twentieth
century, as the UPNG (1965) became the first significant site of literary production in
the early 1970s under Ulli Beier’s guidance. 104 The USP (1968) also offered significant
contributions to the region’s literary production around the same time.
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Chapter 2
Education
Education is truly a mirror unto a people’s social being and it is also the means by
which that being reproduced and passed on to the next generation. For that reason
education has become the main ideological battlefield between the economic,
political, and cultural forces of oppression and the forces of national liberation and
unity.
Ngũgĩ wa Thiong’o, Writers in Politics: Essays (1981)

CM133 St Mary’s School Okaikoda, Trobriand Islands. Cochrane Collection D160/4
Photographic Prints. University of Wollongong Archives.

‘Education…is the best weapon for change’
Titaua Peu ‘Tackling Taboos’ (2003-2004)
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A primary school choir not unlike the one in the preceding photo raises its voice
to sing the nineteenth-century song ‘Grandfather’s Clock’ written by Henry C. Worknothing out of the ordinary for a Western primary school, but in the highlands of PNG
in 1965, the song is uncannily out of place. 105 The young indigenous students have
learned it by rote, and in English, and the grandfather’s clock is an object few
highlanders would recognise. The choir is performing for the Australian Broadcasting
Commission and the discomfort of the choirmaster, a Papua New Guinean teacher who
has little English, is obvious in the interview that follows the performance (Cochrane
files D160). The performance highlights two important yet divergent aspects of mission
education: its ability to indoctrinate the indigene and the inappropriateness and
irrelevance of its subject matter.
Every society, as Sione Latukefu, citing Australian anthropologist Peter
Lawrence, acknowledges, has ‘a body of knowledge or system of transmitting this
knowledge from generation to generation’ (‘The Modern Elite in Papua New Guinea’
in Bray and Smith 1985 31; also see Lawrence 52-68). The seemingly “informal”
aspects of this knowledge transfer were not acknowledged by the evangelical missions.
As Latukefu states:
No matter how informal, it still provided education, some available to everybody, while the more
esoteric and specialised knowledge was restricted to a few who were often selected through
ritual initiation (‘The Modern Elite in Papua New Guinea’ in Bray and Smith 1985 31).

Latukefu’s observation is a reminder that education was not a new concept in
indigenous societies but also that it operated out of different cultural frameworks.
There is no doubt that the primary endeavour of the South Sea mission, from its
inception, was proselytising.

However, teaching was an inherent element of that

process and it would become a principle component of the missionaries’ duties. It was
fundamental to the evangelising mission, essential in the “civilising” project of the
indigenous peoples and crucial to the missions’ success (Peter Smith 1). As missionary
Cecil Northcott observes, ‘Education was not started for its own sake, but in order that
“the message” might be understood’ (Northcott 1945 139). Reading was essential for
Bible study and in order to read, the indigene had to be educated.

For British

Protestantism, schooling was the conduit which also allowed the teaching of European
ideologies and concepts to sit beside religious education.
Western schooling was the means for the indigene to acquire the ‘new
enlightened way of life’ and it proved to be the crucial dynamic in the success of the
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missionary enterprise (Peter Smith 1987 1). Like political and economic colonisation,
education can be considered a conquest of another kind of territory, as Ngũgĩ and Fanon
suggest, as it is the entry point for colonialist ideology and helps consolidate this power
through validating legal and administrative apparatuses. There was not a single trained
teacher among the earliest missionaries of the LMS sent to Oceania. Nevertheless, the
missionaries’ access to “modern” technologies from the West gave them positions of
power, prestige and privilege they could not have imagined in their homelands, and
these were manifest in their the public demonstration of power that was the classroom.
It gave them the connections to indigenous royals, elders and chiefs that ensconced
them ultimately in positions akin to quasi-leaders, establishing them, whether welcomed
or not, as ‘agents of colonialism’ (Potter 38). The missionaries’ role in the changing
fortunes and histories of many Pacific Islands such as Tahiti, Hawai‘i and Western
Samoa has been well-documented in the history of the Pacific. Within these histories,
too, is evidence of the missionaries’ conduct and advice being critical factors in the
downfall of traditional royals such as Queen Pomaré V of Tahiti and Queen
Lili‘uokalani of Hawai‘i.
Western education, and in the missionaries’ case, religious instruction, became
weapons of power. Ngũgĩ, speaking of his native Kenya, in works no less applicable to
the Oceanic context, states:
The education system was the first fortress to be stormed by the spiritual army of colonialism,
clearing and guarding the way for a permanent siege by the entire occupation forces of British
imperialism (‘Standing Our Grounds’ in Writers in Politics 1981 28).

While Ngũgĩ’s observation may have been informed by his experiences as a colonial
subject of a more violent colonial confrontation, his viewpoint is one shared by leading
Western post-colonial theorists and is evident in Ashcroft, Griffiths and Tiffin’s
summation of the effects of education on the colonial subject, as they state:
Education becomes a technology of colonialist subjectification in two other important and
intrinsically woven ways. It establishes the locally English or British as the normative through
critical claims to ‘universality’ of the values embodied in English literary texts, and it represents
the colonised to themselves as inherently inferior beings – ‘wild’, ‘barbarous’, ‘uncivilised’
(1999 426).

The depiction of the colonised as ‘inherently inferior beings – “wild”, “barbarous” [and]
“uncivilised”’ became a fundamental technique of nineteenth-century literature and
continued into the twentieth-century (Ashcroft et al 1999 426).

It stood as a

justification for but also a contradiction of the educational enterprise of empire. Racist
ideas of essential native inferiority saw their education as futile even as it upheld a
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transferability to raise up the unfortunate foreigner to a condition closer to European
enlightenment. Schooling could suggest the potential for Christian brotherhood and
humanist universal equality, but as it equipped natives to compete with white colonials,
it was seen as dangerous.
This chapter’s objective is to briefly trace the signs of the effects of mission and
education in Oceanic literature from its beginnings to the modern era. Within this
chapter we see evidence of how the literary formation of the indigenous peoples had its
foundations in the introduction of not only Western education but in its incorporation of
Christian ideals and ethics through the mission school process. I argue that this process
can be read in terms of Fanon’s critique of colonialism, illustrating his phases of
production of the assimilated ‘native intellectual’ (Fanon 1961 179).
Education, in the early days of mission establishment, is barely recognisable as
education today. It was elementary schooling at best – teaching reading and writing for
a purpose – but its ability to engross and engage the indigenous peoples and their
capacity to see it as vital for their perceived modern future was paramount to its success
in the subjugation of the native subject. It was a much sought after prize for the
indigenous, especially if the English language was taught. Peter Smith’s analysis of the
value of schooling in PNG suggests that:
Preaching and teaching about an alien and absent God by missionaries, whose lifestyle and state of
health appeared impressive, would hardly be enough to encourage people to change their way of life.
It was only when it became clear that there might be social and economic benefits to be gained that
schooling became more valued (5).

Those benefits became apparent in many ways, including the more obvious
improvements in health and housing condition that came with mission life. The great
appeal, however, was that education promised to be the great equaliser as knowledge
would no longer remain the exclusive possession of the elders or the white overlords; it
would be open to all men and women.
Throughout the history of the missions, few changes were made to these
fundamental principles, even after colonial administration began to oversee the
education system. As Charles Abel, a missionary of the LMS at Kwato in Papua 1890–
1930, confirmed to the 1915-1916 Deputation to the South Seas: 106
Our first idea of secular education is to place the Word of God in the hands of the Papuan and enable
him to by mental training to grasp its meaning and to use it in personal study (Prendergast 1968 2956). 107

The structure and content of schooling would take on several forms over the course
of the missions’ lifetime. The Tahitian mission wasted no time in establishing what
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would become the initial paradigm for educating islanders. The preliminary education
was in the form of personal tuition, often arising because of the indigenous peoples’
desire to satisfy their own curiosity which usually ‘simply arose from seeing a
missionary with a book, listening to hymns and hearing the Scriptures read’ (Northcott
1945 137). Formal education was to remain a distant concept and was absent in the
early stage of the missionary enterprise.
Much of the missionary’s workload consisted of learning the local language and
defining its grammar, then beginning the mammoth task of translating the Scriptures.108
The principles behind teaching the indigenous peoples to read in their own language can
be traced back historically to Ignatius Loyola (founder of the Jesuits) in 1534 when he
reportedly said to St Francis Xavier that he must learn the language of the people
(Bowker 2002 253). 109 John Davies notes in his journal that on August 16 1801 a small
group of ‘40 to 50 natives’ were gathered to attend the first commencement of
instruction without an interpreter:
Br. Nott commenced with a hymn, Chapter read, and prayer in English and then addressed the
natives in a written discourse in their own language. The novelty of the thing caused the natives to
be very attentive and among them were some of the principal people (39).

Another reason for promoting vernacular literacy was that many Europeans
considered “natives” devoid of the capacity to learn Western languages. 110

The

missionaries’ narrow attitude towards the indigenous peoples was to be proven wrong
on many occasions, as the Pacific Islanders picked up English rather rapidly and in turn
became a crucial aid to the missionaries’ translation endeavours. The reality for the
missionaries, in the beginnings of missionary establishment, was that they struggled for
many years to grasp the indigenous language and all of its nuances; and their primary
struggle was one of survival. The Foreign Secretary of the LMS, in his address to its
members, included a reference to the South Seas missionaries’ ineffectiveness not only
in their ability to communicate with the indigenes but also in their “civilising”
endeavours:
How slow their progress with the language and with the people; what depths of heathenism they
found among them! They beheld cruelties unheard of in Europe since the middle ages; canoes
launched at Raiatea over the bodies of prostrate captives... the Areoi Society; infanticide on system;
the people under a most crushing despotism; quarrels and bitter wars almost without end (Mullens
90).

The initial attempts at introducing schooling to the indigenous peoples of Tahiti
were laborious and unrewarding. Curiosity exhibited by the Tahitians once satisfied,
evaporated (See Davies 43). The Reverend Henry Bicknell in his letters to Reverend Dr
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Haweis of the LMS’s Home Office writes of the lack of progress made in regards to
conversion and schooling despite their best efforts. The Tahitian missionary journal
entry dated 11 November, 1797, offers an insight into the first attempts to begin the
“education” of the “natives” (Northcott 1945 137).
Preaching and teaching the Gospel had proven to be insufficient inducement
alone, but it highlighted the patience and dedication of those missionaries involved and
accounts for the jubilation they felt at every sign of success. Bicknell recalls that the
despair the missionaries felt at the “natives’” propensity for theft and their practice of
infanticide, led them to offer the inducement that ‘should any be prevailed upon to send
their children, and put them under our care, we would instruct them in our arts’
(Northcott 1945 137). Northcott’s mission history records that one year after the initial
mention of the beginnings of education in Tahiti, Broomhall:
…went to Tearny in company with the young chief of the greatest part of that district; a lad
between thirteen or fourteen years of age, whom he had taken under his care, and is
endeavouring to teach him letters (1945 137).

However, while Northcott’s observation implies success, in fact there is evidence that
no progress was made at all with the chief after eight months. Brother Broomhall had
deserted the mission for China by 1804 (See Richards ‘Who taught Pomaré to Read?’
2005). Furthermore, missionary John Davies’ accounts are in conflict with Northcott’s
as he states in The Tahitian Journal of 1804 that they had not made any progress in
teaching the indigenous people at all. 111 Although the continued reluctance on the
indigenes part to take up the offer of schooling remained initially, the missionaries’
foresight remains a lasting legacy of mission in Oceania today.
A school was established in 1805 for the indigenous children in Tahiti but in
1806, Reverend Bicknell sent a letter to Dr Haweis stating that they had had no reward
for their labours as they had not been able to receive a single Tahitian into the Church.
The missionaries’ despondency upon receiving the sternest castigation from the
Society’s Home Office for their lack of mission progress during this period is evident in
Bicknell’s defensive response to the directors:
We are charged in a letter lately received from the Director’s with being deficient in knowledge
of the language of the islands, I myself find have been preaching to the natives sixteen years and
no fault has been found till now, and also for years preaching to the Natives among the Brethren,
and no one ever told me that I did not know the language sufficient to instruct the Natives; and
also I have many letters by me from the Kings or Chiefs of the Leeward Islands desiring me to
come and be their teacher, they have heard me many times when they were here; if they did not
understand me they would not write to me to come and live with them and teach them the word
of God (Bicknell to Reverend Doctor Haweis, 9 August 1817 NLA MS 4109).
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Bicknell’s challenge to the directors’ irritation at the mission’s slow progress was
forthright in its indignation and highlighted the directors’ unrealistic expectations of an
environment of which they had no real knowledge. The education provided by the
missions was poorly supported by indigenous societies but it was not necessarily a
reflection of the missionaries’ endeavours. 112 It took almost twenty years for the first
mission in Tahiti to make any obvious progress, even when it had the co-operation of
Pomaré II and several other chiefs. 113 It was a slow and difficult process which relied
on several components such as chiefly support, a “native” ministry, a printing press,
teaching resources and a reliable and accessible mission ship.
Marjorie Tuainekore Crocombe in her discussion of indigenous teacher Maretu
(1802-1880), identifies how the progress of mission followed a pattern whereby the
aristocracy was the first to receive the benefits of the Europeans missionaries’ teaching.
Crocombe observes, ‘having members of the aristocracy now striving to learn to read
and write was a major victory for the missionaries’ and further suggests that ‘once the
chiefs were seen to be interested in acquiring this new knowledge it became easier for
the rest of the people to follow suit’ (Marjorie Crocombe 1983 18). The fascination in
being able to read the white man’s “cabbalistic code” would become pivotal in
generating interest in mission education at least until the administrators took control and
established their own non-secular schools. Central to this fascination was the principle
idea that reading and writing held the source of Western power.
Pomaré II’s eventual conversion to Christianity in 1812 and keen interest in
learning to read and write was pivotal to the success of the South Sea Mission.114
Ironically, for all the apprehension the missionaries held in regard to Otu (Pomaré II),
he became a crucial figure to the mission’s success. Pomaré’s support and interest
consolidated mission endeavours by allowing the missionaries to establish mission
outposts more readily and with greater acceptance on neighbouring islands. Pacific
Island chiefs’ approval was a vital element to the success of missions throughout the
Pacific. 115 King George of Tonga, having ‘manifested’ a ‘sincere interest’ in the work
of the LMS’s spread to Fiji in 1835, sent an:
… influential person with a present to Tui Nayau, King of Lakemba, a message urging that the
missionaries be well received, and stating what benefits he himself and his people had already
derived from the presence and teaching of these men and their brethren (Calvert 7).

In 1849, chiefly disapproval could still mean death to the intending convert. As Calvert
recalls of his trip to Lakemba in the Fijian Islands:
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All seemed earnest and zealous, but they looked forward with considerable misgiving to the
approaching visit of Tuikilakila, the terrible king of Somosomo, who had threatened to kill and
eat any of his subjects who should lotu [pray/ worship Christianity] (Williams and Calvert 288).

While the chiefs’ approval was vital for the survival of the missions and greatly assisted
the conversion process, their disapproval was often fatal. Joel Bulu recalls the necessity
of acquiring the various chiefs’ approval before he was able to address or preach to the
villagers or to establish schoolhouses and churches. Furthermore, he alludes to the
power of the chiefs in the society and their participation in terms of success or failure of
conversion. Bulu states:
The chiefs hardened their hearts, and set their faces against the lotu, but in spite of them the
work went on, though slowly, and the doors opened here and there (24).

Similarly, John Williams writes of the necessity of having the chiefs’ compliance as he
recalls the lapse of three indigenous teachers who returned to their traditional ways. He
states of his visit to Samoa that he had reason to:
… [make] particular enquiry of Mr Thomas concerning the three native Teaches [sic] sent from
Borabora to Vavao some years ago. He informed me that all of them either by example or force
had apparently abandoned Christianity. It had been informed that Fenau [sic] threatened them
with death if they continued praying and reading the word of God and any of his people if they
listened to them (Williams The Samoan Journals July 8 1830 62).

Compliance sometimes seemed to be an act of providence. Williams recalls how an
epidemic in Samoa in 1830 aided progress in spurring the chiefs to unite in their support
of the mission schools:
Mr Buzacott informed us that the late sickness had a very beneficial effect upon all classes but
particularly upon the minds of the Chiefs who have united in forming the commendable
resolution to seek earnestly the salvation of their souls, and endeavouring with the strength of the
Lord to live agreeable to the gospel and also to use all their influence to induce their people to do
the same. In consequence of the above resolve the Principal Chief Makea had sent round a
messenger to request that every child on the Island of sufficient age should attend school which
accounted for the great increase of children (The Samoan Journals 1830 87).

Almost all signs of influence before conversion were evident through behavioural
modifications. John Davies notes that there was very little change in the conduct of the
Tahitians in the first couple of years of settlement but gradually signs of transformation
became increasingly noticeable.

These transformations were more evident in the

attention given to clothing, housing and a decreasing participation in traditional customs
and rituals (Davies 36-56). 116
Spiritual instruction carried secular education along with it.

Documentation

suggests that generally, the mornings were devoted to teaching the alphabet and
foundational handwriting while the afternoons were spent teaching the indigenous
peoples European methods of gardening and cultivation. 117 The evenings alternatively
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were spent in Bible study and in providing education for adults (Bicknell’s letters;
Maretu 106; Buzacott 73-83). 118 Bible Study groups were integral to the mission’s
success in terms of behavioural modifications, as the missionaries could occupy the
‘natives’ time and distract them from other “abominable” practices such as dancing
(Missionary Registry 1822 95).
Peter Buck identified the Mangaian social system as being so thoroughly
intertwined in the religious system that it was impossible for the missions to introduce
Christianity without instigating the collapse of the entire social system and he
generalised the experiences of Mangaian “cultural revolution” to other Pacific cultural
groups as well (Mangaia and the Mission 1993 25-47). Sundays were devoted to the
observance of Sabbath as the Lord’s Day; services including lengthy sermons in the
local language often followed by a communal luncheon were commonplace and
deliberately aimed at building the congregation as a community (Cannibals and
Converts 1983 62, 173).
One obstacle seemed to lead to another and when conversion and school
attendances began to grow, progress was dramatically hampered by a continuous lack of
resources. Texts were tediously reproduced by hand and there was a chronic shortage
of European missionaries to service the rapidly growing numbers of converts across
such a vast area. Convert numbers became quite staggering, as Williams notes of his
brief visit to Buzacott and Pittman’s school in Samoa:
Wednesday 19: [Ngatangiia] Early in the morning accompanied Mr Pitman to the childrens [sic]
school. The number filled us with astonishment. There could not be less than eight or nine
hundred. They were learning to read and write in the same manner as at Mr Buzacotts [sic]
station and appeared in the same state of forwardness [sic]. The children are examined as at Mr
Buzacotts [sic] station in Watts [sic] first catechism which they went through with great
correctness (The Samoan Journals 87-88). 119

The resourcefulness of some of the islanders was also revealed and made a great
impression on John Williams as recalls in his Samoan Journals:
Tuesday 18 [July 1830] [Avarua] Early in the morning went with Mr Buzacott to the childrens
[sic] school. The number of children greatly surprised us. There could not be less than six or
seven hundred. Our friend had got them in excellent order. The children were learning to write
and read at the same time the elementary books we left with them. The slates and pencils were
both novel but answered the purpose very well. The former were black stones rubbed to an even
surface on one side and the pencils were the long prickles of the sea egg. Many of the children
wrote very well with their rude apparatus and were making good progress in reading (87; Also in
Buzacott 67).

While the students’ ingenuity in creating writing tools amazed Williams on his visit, he
also acknowledged how their progress was impeded without books (Ellis 1829 269,
112).
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Religion and schooling were integral to each other – what was taught in church on
Sunday was reinforced in school lessons by day and in Bible study groups by night.
Equally, ‘the role of pastor-teacher scarcely changed as he moved from one activity to
the other’ (Geoffrey Smith 12). At the outset, the missions targeted the adults for their
teachings but soon found they were often set in their ways. The missionaries soon
found that children’s malleable minds were open to their teachings and it became ‘an
important strategy’ of the missions to establish primary schools (Peter Smith 2).120
Peter Smith suggests, ‘that the conversion of youth would be easier and its results more
lasting than attempts to convert older people’ (2).
Those indigenes who showed promise as devout converts were the first to be
trained up to parity with educated Westerners. “Native agency” would be vital to the
success of the missions’ endeavours as it was the indigenous missionaries who were
ultimately responsible for the phenomenal spread of Christianity throughout the region
(Buzacott 133; Latukefu and Sinclair 1). The remoteness and significant number of
islands required a huge missionary force, one the Europeans could not provide alone.
From the beginning of contact, indigenous men took up the “call” to God and began to
spread the word of the “new” God independently of the European missionaries,
sometimes to their annoyance (See Bicknell, Turner 1861 124; Williams Samoan
Journals 39). In 1835, Wesleyan missionary, Peter Turner found more than forty
unofficial teachers spreading lotu Toga (Tongan Christianity) in Samoa (Lange 81). By
the early 1900s, “native” teachers had taken on an active role in the mission’s
proselytisation endeavours. MacFarlane, Chalmers and Lawes had also used “native”
teachers in their push into New Guinea with mixed results. Many of the vanguard of
Polynesian teachers perished through either disease or death at the hand of the
indigenous peoples. They were woefully underprepared for their new postings. Heavyhandedness and arrogance were met with brutality by the locals.

Reverend John

Williams found himself apologising to Tahitian chief Fenau [sic] on his brief visit to
Samoa stating ‘…we began by telling him that the native Teachers first sent to his
island had acted so improperly…’ (Samoan Journals 59).
Papeiha’s narration within Williams’ 1830 journal recalls how he instructed the
locals that they must destroy maraes and burn their idols to be received into the
Christian church. The chief’s compliance with Papeiha’s request was met with rage and
violence by the tribe’s men and women ‘excessively frantic’ with grief, and ‘many
inflicted deep gashes on their heads with sharp shells and sharks’ teeth’ (Williams
83

Samoan Journal 178). 121 The European missionaries had assumed, inaccurately, that
what had succeeded on one island would work as effectively on another. For the
venture to succeed, a more comprehensive education and preparation of indigenous
teachers would be required. Williams identified this need for ‘more cultured workers’
very early in his vocation and it was an idea at the core of the LMS’s objectives
(Buzacott 131-132; Latukefu and Sinclair 1; Mullens 91; J. J. Ellis 1889 139; J.
Williams 1837 52). On his trip to England in 1836, Williams passionately addressed
the Board of Directors of the need for a training school for the indigenous teachers
stating:
I do not know that the inhabitants of any island, with the exception of those of Tahiti, have been
converted to Christianity by the instrumentality of English missionaries, the work has been done
by native missionaries. Of course, they are conveyed by us, and are under our direction and
superintendence; but they are the men who do the work, and therefore it is of the utmost
importance that this agency which God has put into our hands should be carried on in the most
judicious, the most effective, and the most extensive way in which it is possible to conduct it.
We think that the establishment of a native college…will be one of the most important steps
towards the extension of Christianity in the isles of the Pacific (Cited in Lange 66; See Buzacott
132-133, 59, 63-72).

John Williams’ death at Erromanga (New Hebrides) in 1839 left his plans for the
institution in the hands of the Reverend Aaron Buzacott (Lange 66-67) and it was he
who established the first “native” training institution, the Takamoa Theological College,
in the South Seas at Avarua, Rarotonga in 1839 (Buzacott 133; Maretu74, 77, 128, 151,
190, 195-196). 122 The Takamoa College was not the first to be opened in the Pacific;
that honour was given to the Lāhaināluna College at Lāhainā, Hawai‘i which had been
established in June 1831 by the ABCFM, with Lorrin Andrews as the appointed
principal. On September 5, 1831, classes began in thatched huts with twenty-five
young Hawaiian men, including David Malo and Samuel Kamakau (Missionary Album
1820-1970). The opening of Takamoa Theological College, in the Cook Islands, and
the residential ‘Institution for the Education of Native Teachers’ around the same time
by Charles Hardie at Savai‘i in Samoa were a ‘turning point’ for the LMS (Lange 83;
Crocombe Cannibals and Converts

1983 20). 123

Bible reading required some

botanical, biological, geographical and historical learning to make sense of the text:
Who were the Jews?; Where did they live?; and, What is a lion? This material was then
allegorised into a native understanding as the stories of the scriptures were reproduced
with a traditional island slant.

One such example produced by the South Sea

Evangelical Mission, is simply entitled Text and Lesson Book and was produced for the
Solomon Islands in 1929.
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In 1844, a ‘central education facility was established for the Samoan ministry’
where the curriculum included ‘pedagogical instruction, ministry training and
theological education’ (Lange 83). Interestingly, the European missionaries decided to
establish this college away from ‘pervasive cultural influences of the village Samoa’
(Lange 83). The influence of the village in the Cook Islands had on occasion produced
some setbacks in the training of an indigenous ministry (Turner 1861 108-109).
Potential ‘native teachers’ had to undergo a selection process in which they had
to prove their ‘piety’, have the support of the missionary ‘of whose church they are
members, and with which they must have been connected more than twelve months’
(Buzacott 135). A probationary period of six months was also a condition of their
admission. One of the greatest difficulties to face the college was the fact that the
studies were designed to cover a four-year training period but the needs of the mission
in the early years saw many students leave before their studies were complete (Buzacott
135). Ta‘unga was one such student, beginning his studies in 1841, but he left before
completing his studies to accompany another indigenous teacher, Matatia, to their
posting in Samoa (Ta‘unga 9).
The Takamoa College consisted of ‘four stone cottages’, each accommodating ‘a
man and his wife, or two single men’ (Buzacott 133).

The wives were taught

‘needlework, writing, and arithmetic’ by Mrs Buzacott and they joined their husbands in
attending school, either ‘as superintendents or teachers’ (Buzacott 133). There was a
preference for married men as a Christian family would provide a positive role model to
potential converts, thereby affirming Christian morality and principles. School-life
largely occupied their time, as Buzacott confirms in his report to the LMS Home Office:
From 9 to 11 is devoted to their mental improvement. Mondays and Fridays, lectures are given
on Divinity; Tuesdays, reading the New Testament in Rarotongan; and Thursdays, reading the
Old testament in Tahitian; Wednesdays, composition, a sermon, and plans of sermons, with
essays on the lectures they have received (133).

Growing food and instruction in the ‘useful arts’ such as house-building and carpentry
also figured largely in the students’ time and instruction (Lange 67). 124
Aaron Buzacott had been a student of the Reverend Bogue at Gosport before his
posting to the Pacific (Lange 66) and it was Bogue’s lectures, translated into the
Rarotongan language that were taught to the indigenous teachers (Buzacott 134).125
Each of the students was, according to Buzacott, ‘required to write out a copy for
himself’ (134). The Takamoa College included a school-room, ‘in which the daughters
of the chiefs and principal families…received a higher education than the daily school
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supplied’ (Buzacott 134). Mrs Buzacott took responsibility for the girls’ education and
their ‘superior knowledge and manners’ allowed them to retain their position among
their people (Buzacott 134). In these ways, the Takamoa College helped to maintain the
hierarchical division common within Polynesian societies, at least initially. The training
of “native” teachers proved to be the most successful feature of the South Sea Mission,
as it was to these men that the phenomenal success of Christian conversion can be
attributed (Sione Latukefu and Ruta Sinclair ‘Pacific Islanders as International
Missionaries’ in Polynesian Missions in Melanesia: from Samoa, Cook Islands and
Tonga to Papua New Guinea and New Caledonia 1982 1-5).
Development of other key areas was also vital to the success of the evangelical
missions’ endeavours. The introduction of a mission owned and operated printing press
and a LMS mission ship dramatically increased the speed of conversion and access to
education in the region. The Reverend William Ellis’s arrival in Tahiti in 1817 heralded
a new era, moving the mission into its foundational period. Local production of printed
material was a significant marker of progress for the Tahitian mission. Pomaré was
elated to set the typescript and produce the first printed document in the Pacific.
Bicknell wrote of the people’s euphoria at seeing the production of the printed word
before their own eyes (Letter MS 4109).
Before the arrival of the first printing press in Oceania, at Tahiti, texts were
either hand produced on site or sent to the home office in London on the mission ship
for printing. The written materials became a highly prized commodity and the demand
for them exceeded all missionaries’ expectations. LMS letters from Bicknell to Haweis
held in the archives of the National Library of Australia and digested within John
Williams’ Missionary Enterprises confirm the vast numbers of copies of the spelling
books, in various languages, and the preliminary readers, (Scripture readings and
catechisms), that were distributed within hours of a missionary’s arrival in the villages.
Bicknell notes to Dr Haweis that the missionaries could, ‘scarcely meet any person,
man, woman, or child about us without a book in their hands’ (MS4123 ‘Bicknell to Dr
Haweis’ 1814).
When Reverend Ellis established his printing press in the Society Islands, the
increased availability and easier access to the production of alphabet books, scriptures,
catechisms, hymnals and eventually the Bible in various languages, became a catalyst
for increased demand for Europeans’ knowledge. The printery also published many
class primers for the children as well as undertaking a great deal of work to facilitate the
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production of dictionaries and books of grammar for the missionaries’ use. Class
primers generated an impetus of their own since they were not only texts to promote
literacy but carried gospel and conduct information in their content (See Peter Smith
12). They carried with them the message of empire, as Simon Gikandi suggests: ‘texts
were important and indispensable weapons in the imposition of rule and governance…
texts provided the medium through which the crisis of both colonial and domestic
identities were mediated’ (xix).
The printed word generated instant excitement among indigenous peoples
throughout Oceania and they adopted new technologies and adapted them to suit their
own purpose as they found the texts to be a creative medium which they used for
reasons other than enthusiasm for the gospel. The literary text generated a type of craze
and proved to be a sign of status and became quite competitive (See Vanessa Smith 7081 and Paul Sharrad ‘Trading and Trade-Offs’ 2000 56-7). Books of all types whether
scriptures, catechisms, grammar books, spelling lists, alphabet charts or preliminary
readers became highly desired commodities. The Directors of the LMS believed ‘that
the natives could perfectly well afford’ to pay for the publications and ‘would value
them all the more after making a little effort to procure them’ (Turner 1986 76). The
printing press, under the direction of Mr Woon, provided an invaluable service to the
mission as confirmed by Williams as he recalls his visit to Tongatabu (Tonga) where
the printing press commenced in:
…April 1831, and by November 1832, twenty-nine thousand one hundred copies of small
books, containing five millions seven hundred and seventy-two pages, had been struck off [Ellis'
italics] (Ellis, J. J. John Williams: Martyr Missionary [1890?] 268).

The printed word became a “bargaining chip” for the missionaries, particularly in their
continuing conflict with traders. Vanessa Smith comments that:
Ultimately to compete with traders in winning over Pacific islanders with material inducements,
missionaries instead offered the gift of direct participation in the literate world economy (70).

Northcott notes that, ‘The scriptures were the first reading primers; to be able to read
them was the aim of the illiterate and to translate them was often the first job of the
missionary’ (139). They would become the foundation for the introduction of the
Gospel and it was through the scripture primers that many Western ideals and moral
concepts such as, monogamy, heaven and hell, adultery, incest, one God, were
introduced to the indigenous student.
In Hawai‘i a few years later, Bingham notes that ‘the printing of the language
opened to the Hawaiians a “source of light never known to their ancestors remote or
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near” and was “like laying a corner stone of an edifice for the nation”’ (cited in Tate
183; Bingham 233, 235-236). The notion of ‘laying a corner stone of an edifice for the
nation’ is embodied throughout Benedict Anderson’s theory of The Imagined Nation
(1983). The awe-inspiring effects of the printing press were also evident in Hawai‘i as
Merze Tate notes:
On Monday January 7, 1822, in the presence of a gathering of missionaries, and foreign
residents, Chief Keeaumoku assisted in taking the first impression of printed matter to come
from the press in the Hawaiian Islands. This spelling primer, the first so-called book, was only a
broadside, six by four inches, headed Lesson I, containing the alphabet and some short lessons in
spelling and reading which later appeared on the second and third pages of the completed text.
Before the end of the month an elementary Spelling Book of sixteen pages was printed in an
edition of five hundred copies. King Liholiho, Kalanimoku, Boki, and other chiefs and numbers
of people came to the printing establishment in Honolulu to gaze in awe at the new machine that
could turn out palapala [the written word] on blank sheets of paper (‘The Sandwich Islands
Missionaries Create a Literature’ 1962 182).

The phenomenal production of material from the press at the mission station at O‘ahu
between April and October 1825 alone amounted to 1, 476,000 pages, made up of:
…16,000 copies of their Elementary Lessons. During the five year period between January,
1822, and January, 1827…there were printed the second elementary book of four pages, the third
of eight pages, a Catechism of eight pages, the Decalogue of four pages, the Ellis-Bingham
Hymn Book of sixty pages, a booklet entitled Thoughts of the Chiefs of eight pages (Tate 1962
188).

Production continued and in the first two decades the small printing press at O‘ahu had
produced in excess of 10,000,000 pages (Tate 188). Later, when colonial administrators
began to take control of schooling, similar texts were published retaining aspects of
Christianity but with a more secular focus. The Papuan Villager for instance, included
alphabet and word charts as supplementary materials.

The mission promotion of

literacy introduced secular knowledge preparing the way for literary expression. Later
secular education also continued to carry mission messages.
Even when education shifted from mission to secular management, religion still
maintained a prominent place within the syllabus. The Syllabus for Primary T Schools
published by the Department of Education in the Territory of Papua and New Guinea
(Revised 1967) includes ‘Religious and Instruction and Ethics and Moral Introduction’
as a part of its curriculum (‘General Introduction’ 25-27). 126 Its provision for Standard
IV introduces its syllabus for ‘Ethics and Morals’ with the section ‘God, maker and
ruler of all things’ (Standard II 43):
God our Heavenly Father is good to us all the time. He gives us sunshine and rain, food to eat,
kind parents and friends, and wise teachers to tell us what is right. We should thank Him every
day, and in our turn we should be kind to everyone who needs our help (Standard II 44).
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In this one brief paragraph, Christianity supersedes the indigenes’ religious heritage.
Furthermore, the idea that the teachers are wise and know what is right further reduces
traditional knowledge and beliefs to an inferior position. Standards V and VI syllabus
‘Ethics and Morals’ included the ‘Ten Commandments’ prominently in Standard VI and
‘Eternal Rewards and Punishments’ as the learning theme for Standard VI (Standard V
49; Standard VI 45).
Although the LMS Head Office frowned on any distraction from evangelising,
John Williams’ insistence on building a mission ship proved to be of major benefit in
spreading the message of the Gospel. It became a means of narrowing the distances
between the islands, allowed for the transport of printed materials and mission
requirements and manpower. Williams notes how the sight of the little ship with its
purple flag embossed with three white doves became a symbol of hope for the islanders.
It allowed both them and the missionaries to think of the whole region and its
connections to the modern world. It also allowed the missionaries to look beyond a
closed region of a Pacific Isle and spread the word of the gospel further afield. It also
became a significant means of transporting students between the islands.
Schooling in Hawai‘i had a more immediate start than elsewhere in the Pacific. As
mentioned in Chapter One, the American missionaries were more learned and the
islands already included Westerners. The establishment of evangelical missions in
Hawai’i should also be noted here. Although the contact history of Hawai‘i differs from
most other Pacific locales, William Ellis of the LMS spent some time in the islands (See
Polynesian Researches: During a Residence of Nearly Eight Years in the Society and
Sandwich Islands (1829); Tom Hiney’s On the Missionary Trail (2000); and Hiram
Bingham’s Forty Years in the Sandwich Islands (1847)). The missionaries of the
ABCFM established their site in 1822 at Honolulu on the island of O‘ahu. Almost
simultaneous with their arrival, the sacred kapu system collapsed and the missionaries
viewed their arrival as a providential filling of the void of a people actively seeking
spiritual guidance. 127
The Hawaiian Kingdom and its leader, Kamehameha II, had already adopted some
Western practices and were curious and eager to learn what the missionaries had to
offer, as Hawaiians David Malo and John Papa ‘I‘i attest in Hawaiian Antiquities
(Mo‘olelo Hawaii) (1951) and Fragments of Hawaiian History (1959), respectively.
Once Queen Ka‘ahumanu converted, she issued a decree ordering every person over the
age of eight to learn to read and write. Otto von Kotzebue observes of Honolulu and its
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surrounds at the time that as a consequence of the queen’s decree, ‘The countryside has
become destitute, as commoners camp in the streets of Honolulu to attend school’ (206;
Also see Vanessa Smith 73).
While schooling introduced new and potentially liberating technologies and
ideas, it also served the needs of an hierarchical colonial system. In New Guinea, Ikini
Yaboyang recalls her schooling experience and the way in which her education was
limited to basic reading and writing skills, manual crafts, religious instruction and
Western regimentation:
Sharp on 9 o’clock, the teacher appeared and the children filed into the schoolroom for the first
lesson. In most schools this is religious instruction and is the longest lesson of the day, lasting
about 45 minutes, the remaining lessons being limited to periods of 25 to 30 minutes.
In Jambungnuc’s school this was usually followed by arithmetic and then handiwork,
the latter being a popular subject with the girls. They would carry out billum (string bag)
making, basket weaving, broom making or gardening such as weeding the flower beds around
the classroom or the peanut and pineapple fields. For the boys, it would be planting peanuts,
pineapples or other vegetables in the new school garden or carrying out maintenance work in the
compound (‘As it is’ in Papua New Guinea Writing 3 March 1971, 10).

Gwen Cross in her Aloha Solomons [Ca 1980] and Hugh Laracy in his history of the
Marist Brothers confirm Yaboyang’s descriptions. The ideal mission school scenario
was one in which the children adopted the Western way of life. Yaboyang continues:
At mid-day those children who lived near at hand went home for a meal. Farahec and
Jambungnuc, however, like most of their friends, remained at school.
Some of the children produced little parcels of bamboo leaves containing grated taro
kong-kong boiled in the morning or the night before. The leaves kept it nice and fresh for the
next meal of the day. This was a practice the teacher tried to discourage, as he preferred the
parents to contribute a small sum so that foodstuffs could be bought and the children have a hot
meal at school (‘As it is’ in Papua New Guinea Writing 3 March 1971, 10).

Many missions, especially at high school level, ran boarding schools. These had such a
significant impact on students because the school staff could more completely control
not only what the student learned formally, but what they ate, who they mixed with, and
how they spent their ‘free’ time.
School regimentation displaced traditional behaviours and modified social
relationships. The missions adopted a military-style regime within their schools as
Jamie Scott suggests, ‘British Christian militarism bore a double aspect. As the colonial
and imperial armed forces were Christianising, so British Christianity was militarising’
(‘Onward, Christian Britons!’ 1996 xix). Frank Pasefika recalls how his school yard
became the military parade ground as the children were formed into a ‘drilling squad –
under a sergeant with a corporal as second-in-command, school prefects, school rules
and routine maintained’ (Pasefika 19). While Gideon Zoleveke recalls of his Solomon
Island experience:
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Lessons were for only two hours a day. Pastoral lessons another two. Church one hour in the
morning and another in the evening. The rest of the time was consumed by manual labour
maintaining school gardens and coconut plantations or maintaining the campus. Study period
one hour in the evening (12).

The militarisation of the children became a fundamental means of promoting
conformity and obedience. The introduction of uniforms further promoted the notions
of conformity and obedience.

Militarism was not the only means of instilling

regimentation into the young indigenous students.

Sir Frederick Osifelo recalls his

initial response to school uniforms:
I was about twelve years old when Mage School opened. Some children from Auki Station
attended and when I saw them all wearing the same coloured calico I asked them why, and I was
told it was the school uniform. I had always thought uniforms could only be worn by policemen
not school kids! (15).

The students were expected to be civil-minded and while they learnt the usual ‘English,
geography, mathematics, history, civic studies and other general subjects’ as Pasefika
recalls, senior and top students were also expected to take ‘turns to teach the lower
classes’ with ‘Class 6 boys [teaching] juniors’ (19-20). Sport too ‘was an integral part
of school life rugby, soccer, cricket, water polo, boxing and others’ filling the hours
outside class time (Pasefika 20). Interestingly, and in line with the assimilation of
Fanon’s first stage, Pasefika looks back on his school days with fondness and as the
epoch of his transference from “primitive” to civilised man as he states:
School life at Elisefou School in the good old days and when I look back to those days it showed
we were just emerging from primitive life to a more civilized world with very different ways and
conditions (19).

Conversion to Christianity combined with systematic schooling was a powerful weapon
of colonisation, as the Reverend James Calvert states of his missions at Lakemba and
Rewa in Fiji:
Christianity elevated them to that standard [high standard of morality], and thereby wrought a
triumph which no drilling of mere moral culture could have reached, exercising, as it did a power
which no other could command. It did more than reform these licentious savages. In changing their
hearts it wrought in them a new style of ideas, a new class of motives (Calvert’s inclusion 11).

Missionary education separated children from their tribal communities, thereby
severing them from their traditional systems of knowledge exchange and from partaking
in rites of passage integral to traditional societies (Henry 40).

Albert Wendt is

forthright in his assessment of the impact of Western education in Oceania:
The formal education systems (whether British / New Zealand / Australian / American / or
French) that were established by the colonisers in our islands all had one main feature in
common: they were based on the arrogantly mistaken racist assumption that the cultures of the
colonisers were superior (and preferable) to ours. Education was therefore devoted to
‘civilising’ us, to cutting us away from the roots of our cultures, from what the colonisers
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viewed as darkness, superstition, barbarism, and savagery. The production of bourgeois
papalagi seemed the objective; the process was one of castration. The missionaries, irrespective
of whatever colonial nationality or brand of Christianity they belonged to, intended the same
conversion (1993 15-16).

The literature produced by many of the emergent or élite writers in the mid 1960s to
mid 1970s resoundingly supports his criticism.
Mission schooling differed dramatically from the education indigenous youth
received in their traditional environment. Within the traditional environment, elders
passed down their skills, including creative outlets such as carvings\ and painting and
cultural knowledge, through orality and personal instruction. Colonial schooling was
public, largely abstract, and often regarded traditional life skills with scorn and horror
(See Latukefu ‘The Modern Elite in Papua New Guinea’ in Bray and Smith 1985 31).
The LMS’s push into PNG began with “native teachers” from the Loyalty
Islands (from 1871) and Rarotonga (1873) under the direction of Reverend Samuel
MacFarlane of the LMS. They were joined by others from Samoa, Tonga, Niue and Fiji
(Methodists) by the end of the nineteenth–century with varying degrees of success and
acceptance (See Wetherell Reluctant Mission 1977 10-13; Lockley 5).

Reverend

Murray, aged sixty-one, had had the experience of using Samoans to take the Gospel to
the New Hebrides, the Loyalty Islands, and Ellice Islands, so he was convinced that in
many respects the best missionaries to Papua would be Christians from other Pacific
Islands (Lovett 1902 405, 410; Faleto’ese 58; Latukefu and Sinclair 1982 1). It was,
according to Abel, a poor decision in light of Papuan resentment at their high-handed
treatment by Samoans (See Wetherell 1996 79).
Regardless of denomination, the missions’ priority remained proselytisation.
David Wetherell, in citing Bishop Montagu John Stone-Wigg’s axiom that, ‘those who
are called to be saints must be trained to be saints’, encapsulates the mindset of the
missions during the late nineteenth-century to the early twentieth-century (283).
Outside of the mission schools, education remained traditional and informal as the
indigenous children ‘learned from watching their elders apply the basic skills of village
life’, they also learned of their heritage and of their traditions by listening to stories and
through initiations (Henry 40).
The Catholic and Protestant missions were easily differentiated through their
distinct approaches to proselytisation, although the aim of conversion of the indigenous
student was similar. The Protestant missions, for example,
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... attempted to suppress sexuality, insisted on clothing women from head to foot, urged islanders to
adopt Western-style houses, stressed the virtues of hard work, and railed against the evils of rum and
tobacco. Their message had more hell-fire and brimstone than compassion and neighbourly love
(Robert C. Kiste in Tides of History 1994 23).

Some differences did occur within the Protestant camp, Reverend James Chalmers was
outspoken on many aspects of the colonial treatment of the indigenous New Guineans
and their education did not escape his attention. While acknowledging that the benefits
gained from commercialisation were a great attraction for education, he also noted that:
Only by a thorough system of education will they ever rise above their superstitions and shake
off forever the fear of sorcerer and sorceresses. Earnestly taken in hand, and gradually educated,
there is nothing to prevent the New Guinea natives so rising to the scale of civilization as to
become an honour to us as a nation and rise to a worthy national life. Looked upon as in every
way inferior and not worthy of a place in the great human family, and treated accordingly, the
present protection or annexation will be to them a curse, and an everlasting shame to us ( Lovett
1902 259).

Also present in his paternalistic yet benevolent assessment of the New Guinean mission
education is the malignant treatment of the indigene.

Chalmers also asserts his

ascendancy in judging the indigenous culture as being bound by superstition, an
assumption vehemently challenged by Wendt in ‘Towards a new Oceania’ (15).
Chalmers did, however, have the foresight to attempt to look beyond proselytisation
alone and acknowledge that a real education was vital to the emergence of a strong and
independent New Guinea and was adamant that the LMS missions should:
Retain native customs as much as possible – only those which are very objectionable should be
forbidden – and leave it to the influence of education to raise them to purer and more civilised
customs (Lovett 1902 257).

On the other hand, the Catholic missions, according to André Dupeyrat of the
Sacred Heart mission and German missionary John Nilles in PNG, were keen to elevate
the status of the indigenous peoples but also to maintain their culture as much as
possible. 128 One point the two missions disagreed over was the language of instruction.
The Catholic missions’ saw a benefit in teaching the indigenous peoples in the language
of the colonial power, and in the case of PNG that language was English. The Sacred
Heart mission came into Papua under French auspices and was subject to the
assimilationist policies of that colonial regime. The LMS, on the other hand, taught in
the local language or a regional lingua franca. These differences sometimes had longlasting consequences, as Elizabeth Wood-Ellem states of Tonga:
Differences between Catholics and Protestants, and between the Old Wesleyans and Free
Church, not only reflected ancient divisions among the Tongan community and prejudices
brought from the homelands of the missionaries, but current politics (79).
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A central part of mission education was agricultural training, partly for the purposes
of teaching a strong work ethic but also from financial necessity as the Protestant
missions received little practical support from their home office and, therefore, required
a local food supply. The Catholic missions had a similar structure in place, whereby,
the students would attend classes in the morning and tend to the gardens and mission
chores in the afternoons.
Outside of India, education in the colonies was initially left to the missionaries.
England, particularly in the beginning of empire building, held a patronising view of the
colonies and saw the role of missionaries as one of “taming savages” and bringing
Christianity to a population of “pagans” and offering them a place in the modern
enlightened world. Gauri Viswanathan, speaking of India, describes the general attitude
to teaching literature in the colonies suggesting that English literature was used as a
means of exerting moral/religious power over the native when Christianity was poorly
received and that it was able:
…to perform the functions of those social institutions (such as church), that, in England, served
as chief disseminators of value, tradition, and authority. The surrogate functions that English
literature acquired in India offer a powerful explanation for the more rapid institutionalization of
the discipline in the Indian colony than in the country where it originated (7).

Traditional history and culture becomes obsolete as the focus shifts to the history,
culture and literature of the Imperial centre. That literature worked to make common
the belief expressed by J. H. Oldman:
In view of what the white man has actually accomplished in history it is evident that certain
qualities that make for human progress are present in that race. The lack of historical
achievement up to the present of the back peoples suggests that while they may possess other
desirable qualities, those which have made white civilisation possible may not be distributed
among them to the same degree. We cannot be certain that this is so, but it is possible, or, as
many would say, probable (Hetherington 79).

In India in 1823, Rammohun Roy pleaded the Indians’ case for English education and
expressed his disappointment with the establishment of Sanskrit schools, claiming that
their ‘promotion of grammatical niceties and metaphysical distinctions’ would be of
‘little or no use to its possessors or society’ (n.pag.). After offering his sincerest
gratitude for educational opportunities, Roy added:
We were filled with sanguine hopes that this sum would be laid out in employing European
gentlemen of talents and education to instruct the natives of India in Mathematics, Natural
Philosophy, Chemistry, and other useful Sciences, which the nations of Europe have carried to a
degree of perfection that has raised them above the inhabitants of other parts of the world
(Selection from Educational Records Part I (1781-1839) 98-99).
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In 1835, a significant response to Roy’s plea was made by Thomas Macauley.
This influential letter to the Indian Viceroy, known as ‘Minute on Indian Education’,
urged the introduction of English-language schooling and English Literature in India:
We have to educate people who cannot at present be educated by means of their mother-tongue.
We must teach them some foreign language. … The Literature of England is now more
valuable than that of classic antiquity (n.pag).

British policy makers yielded to Macauley’s request and English Literature became
foundational in the coloniser’s education program in India, followed by Africa and,
later, other British colonies.
Macauley was arguing for a secular colonial education system such as the
Pacific did not see until much later, but the attitudes in his Minute were echoed in
missionary education across the Empire. One brief case study of the type of education
provided in training “native” teachers in the 1950s highlighting the advancement of the
“native” theological seminaries comes from the Tertiary Clerical Institute of the Society
of the Missionaries of the Sacred Heart of Bomana in PNG. It catalogues its general
studies associated with its School of Philosophical and Theological Studies.

The

catalogue begins with a very brief historical summary of its beginnings and the extent of
its intentions:
In the 1880s, missionaries of the Sacred Heart first came to the Territory of
Papua and New Guinea, opening up mission areas in New Britain and Yule Island.
Today, [circa 1959], they care for five of the fifteen Catholic vicariates. 129 In all these
areas, education has been a major concern and lead to steady growth in all fields –
primary, secondary, technical and teacher training. In each of these areas, a continuous
growth in the educational fields (primary, secondary, and teacher training) has gone
hand in hand with overall mission development. In 1954, the Chanel College was
opened in Kokopo in New Britain (the MSCs’ first South Pacific seminary noted in
Superior General’s Joseph van Kerckhoven, MSC dated 1 July 1965 to Father Superior
Boismenu College) and it ‘was one of the first Territory schools to prepare indigenes for
Australian Intermediate and leaving Certificate examinations. It continues to provide a
stream of well-trained boys for responsible positions in the missions, the administration
and private enterprise’ (‘De Boismenu College: Tertiary Clerical Institute of the Society
of the Missionaries of the Sacred Heart in Territory of Papua and New Guinea’.
General Catalogue). The next logical step was seen to be the establishment of a tertiary
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college. However, in this case, it was for a seminary college where indigenes could
further their education while training to become priests:
Students who are already formally members of the Society, do tertiary studies in Philosophy for
two years and Theology for four years. The purpose of the college is to provide for the
intellectual and cultural development of its students, as well as for their solid formation as
religious, as priests and as apostles in their own age and environment (5).

The establishment of this seminary college follows the patterns established by the LMS
in the early nineteenth century when demand for “native” teachers exceeded its supply
of British missionaries.

However, the De Boismenu College not only trained

indigenous men for religious purposes but also for public administration and private
enterprise.

A restricted admission programme was established in the 1950s, after

Christianity had been introduced to most areas of Oceania and more locally in PNG.
An example of the tertiary studies within the first two years of its Philosophy
programme shows the breadth of the student’s education:
First Semester

Philosophy of Nature (Cosmology)
Logic
Empirical Psychology
History of Ancient and Modern
Philosophy
Backgrounds for effective
communication
Principles of Art
Principles of Education
Sacred Music
Liturgical Spirituality
Leaving Certificate

Philosophy of Being (Ontology)
Principles of Ethics
Social Concepts
Geography of Near East and Cultural
History of Ancient Near East
History and Principles of Science and
Scientific Method
Essentials of Public Speaking
Sacred Music
Comparative Religion (World)

I Philosophy
Hours
Second Semester
per
week
4
Philosophy of Man (Rt. Psy)
3
Philosophy of Knowledge (Epistles)
3
History of Modern and
Contemporary Philosophy
5
Art of interpretation

Hours
per
week
4
3
3
1

1

Art Appreciation

1

1
2
2
1
1

Methods in Religious Education
Sacred Music
Liturgical Spirituality
Leaving Certificate

1
2
1
1

II Philosophy
4
Philosophy of God (Theodicy)
3
Applied Ethics
3
Social problems
3
Introduction to Sacred Scripture

3
3
3

1

Art of Rhetoric

1

1

Civics and Economics of Territory of
Papua New Guinea
Sacred Music
Comparative Religion (Territory of
Papua New Guinea)

2

2
3

2

The catalogue states of its cultural programme:
The college strives to instil and develop an interest and appreciation of art and music in its
highest local, national and universal forms. Besides the regular courses in these subjects,
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students are given opportunities for developing their own interests in these fields. All are trained
in Gregorian Chant, Polyphony and contemporary religious music. The college choir provides
music for the solemn liturgical services….it has also in the past provided background choral
music for a local theatrical group. It is intended that in the future the chorale will take an active
part in religious radio programmes featuring English, pidgin and other indigenous languages
(n.pag).

This fuller Catholic curriculum would influence twentieth century writers such as
Papuan Avaisa Pinongo (Allan Natachee), Bougainvillean Leo Hannett and Solomon
Islander Celo Kulagoe.
Australia’s interest in New Guinea began in 1919 when control was assumed by
the Australian administration after the redistribution of Germany’s territories set out in
the Treaty of Versailles June 28 1919. The Australian Government had already annexed
Papua earlier in 1906. Sir Hubert Murray acknowledges the mandate established by the
League of Nations by which the Australian Government had a ‘special duty towards the
colony [Papua] and its inhabitants, quite apart from business and development’ (H.
Murray 210). Article 22 of the Covenant of the League of Nations (28 June 1919)
states:
To those colonies and territories which are inhabited by peoples not yet able to stand by
themselves under the strenuous conditions of the modern world, there should be applied the
principle that the well-being and development of such peoples form a sacred trust of civilisation
(H. Murray 210).

In Melanesia, the mission schools were the dominant provider of education in
the early twentieth-century and the administration, as R. S. Henry suggests, offered
‘little “development education”’ (‘Education’ in Papua New Guinea Resource Atlas
1974 40).

Solomon Islander Sir Frederick Osifelo, reflecting on his preliminary

education, confirms Henry’s observation.

Osifelo suggests that his preliminary

education was futile:
My first three months in the school were spent learning the vowel sounds “a, e, i, o, u” and
combining them with consonants as: “ka, ke, ki, ko, ku; na, ne, ni, no, nu”, and so on. We
repeated these for hours up to midday, and in the afternoon we cleaned the school grounds. In
the three months before the school closed because of the War, I was taught to write. We began
to write the alphabet – “A, B, C, D, E, F, up to Z, then followed by figures 1, 2, 3, 4, 5 and up to
100.” A few months later I could hardly remember any of it – it had been a complete waste of
time (18).

His initial experience of schooling left him a little disillusioned with its promise, but in
fairness, however, he acknowledges that World War II affected the education he
received, as the schools ceased operation:
Looking back now I would rather not blame the War for interrupting my schooling, or my
parents. I have to accept the fact that I was a victim of circumstances. However, I am most
grateful to my friends and wantoks who helped me a great deal after my six months in Standard
1 at Primary school, like Jacob Liuliu of Ruavatu, Guadalcanal, Naphtali Kwainairara of Malu’u,
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Malaita, David Sade of Savo, the late Silas Sitai of Santa Ana, Peter Jackson (an English
Administrative Officer with whom I worked in the Western Pacific High Commission
Secretariat) and finally I must praise God, without whom I would not have been able to acquire
the wisdom or knowledge that enabled me to serve our country (18).

Osifelo went on to become a successful barrister and judge and much of his success is
attributable to administrative sponsorship.

Allan Natachee’s and Sir Albert Maori

Kiki’s success similarly are attributable to the intervention and support of Western
administrative staff. 130
Mission education has had, and continues to have, an enormous impact on the
lives of the indigenous peoples of Oceania and yet, intriguingly, very little of the
schooling experience is reflected in the literature of the indigenous writers. Albert Toro
and Chris Owen’s film, Tukana (1983); Hoiri, in Vincent Eri’s novel, The Crocodile
(1970), and John Saunana’s Maduru Baru in his novel, The Alternative (1980), are some
exceptions in the contemporary era. That is not to say that its absence as a theme proves
the lack of significance of schooling in their lives, but rather it suggests how schooling
was an artificial veneer on everyday life. Albert Maori Kiki and Russell Soaba both
refer to schooling fleetingly, but they do so in a sufficiently indirect manner to give a
surprisingly understated sense of their experience and of the significance that it had in
their own lives. 131 It had little relevance except as a path to colonial employment and
there was not much of that until the later 1960s. Certainly Christian influence and its
consequences are freely expressed, often in terms of the identity crisis of the educated
indigene and their troubled relationship with the family that remains in the traditional
village.

Albert Wendt’s critical summation of the impact of colonial education

(including mission schooling) on the indigenous people may hold the answer to its
sparse representation in literature:
The basic function of Education in all cultures is to promote conformity and obedience and
respect, to fit children into roles society has determined for them. In practice, it has always been
an instrument for domesticating humankind. The typical formal educational process is like a
lobotomy operation or a relentless life-long dosage of tranquillisers (1993 15).

Schooling became an intrinsic element of the indigene’s Western acculturation and,
therefore, was normalised. Therefore, schooling does not seem to be explored as a
major theme, as one might assume (considering its impact) in Pacific writing. The
separation of children from families due to the centralised location of mission seminary
and boarding schools further exacerbated the depletion of cultural values and practices.
Frank Pasefika, educated in the early 1920s to 1930s, recalls that his experience as a
student ‘stretched out for eight solid years with only one break in 1927 for the boys to
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go to their home island to see their parents or relatives’, while Zoleveke recalls only
leaving the Pastoral Training College at Munda for Christmas holidays (Pasefika 20,
Zoleveke 9). As the separated students adopt and exhibit Western characteristics, they
begin to position themselves above the other “uneducated” indigenous people. They
begin to see their traditional way of life as “primitive”. 132 The reality is that they are in
a type of limbo where they are not considered “white” enough to ever fully belong to
the colonial society they were trained to be a part of and cannot return to their
traditional culture (Pasefika 14). 133
The contribution of Western education in the diminishment of cultural traditions
and the dislocation of self from village/family is a noteworthy theme discussed by many
indigenous writers. Through the literature, mostly in English and itself a means of
indoctrination of indigenous Oceanic authors, the confusion and despair of the loss of
the traditional way of life, its customs and heritage emerges. These writers lament the
loss of self-esteem and their uncertainties about their own roles in their altered societies.
The outcome of this isolating practice is highlighted in Wanpis (1977) as Anonymous
only learns of his mother’s death several months later, when he returns to his village at
the end of the school year (40). While in The Alternative (1980), Maduru Baru’s
mother’s growing resentment of him and Maduru’s belief that as an educated person he
has outgrown his village, highlight the dislocation between the child and the village, and
ultimately, the “educated” and the “uneducated” (Saunana 22, 29). In Wanpis (1977),
Just Call Me Joe and Anonymous lament their disconnection from their culture when
they realise that they are the first generation not to be initiated in the way of their
traditions, as Soaba writes:
“There!” Just Call Me Joe shouted, pointing to the mirror of our room. “You have a good look
at your small self in that, mate. Hell, did you realise we both haven’t had our ears pierced!”
“What?” I jumped off the bed and looked at myself in the mirror. My ears weren’t pierced.
Which meant I had not been initiated into the village (5).

Mission teachers were able to mould the malleable minds of the new order by
imposing western morality and attitudes often resulting in the denigration of traditional
culture. The amalgamation of Christianity and Western education became the conduit
for the subjugation of local knowledge. Acceptance of a position in a mission school
proved to be an irreversible ‘physical and cultural trip’ (Moutinho 2).
A sub-text of trauma runs through this literature. 134

Surprisingly, it is

overlooked as a specific topic within the indigenous contemporary literature. Several
scenarios could account for such an oversight. The first is the idea that being educated
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somehow places the writers in a privileged position within their own societies even
though once educated their future, almost necessarily so, disconnects them from their
traditional roots.

This is evident in the poetry and critical material written by

contemporary Papua New Guinean writer and cultural theorist Steven Edmund Winduo:
Only yesterday I was in the village
Yesterday I slept on the ground
I never thought of mattresses and bed sheets
Now everything is pillow and bed
A long time ago when I was a child
Fire was everything
The dark of the night did not frighten me
Birds of the night were too far
From the village, way in the forest
But now every place I go
I hear bad people becoming evil birds
Of omen calling hysterically in the night
I am afraid.
(‘Only Yesterday’ in Hembemba 2000 83).

It is also identified by Hereniko in his Woven Gods: Female Clowns and Power in
Rotuma (c1995) as he grapples with his pursuit of an academic career and his cultural
heritage, often feeling ‘torn between different subject positions: insider, outsider, or a
synthesis of both?’(7). Other Pacific writers suggest that education has given them the
impetus to achieve their “élitist” position in their new society and that the indigenous
writers are reticent to challenge the catalyst for their “successes”. Education becomes a
trade-off of conscience. 135
In the post-colonial period, we find that many indigenous leaders were
connected to and influenced by missions and their educational facilities. Many of the
twentieth-century writers became role models as their life stories were used within the
school system as motivational texts. Issues of The Papuan Villager (1930-1942) also
contained a dedicated page in which an indigene’s achievements and successes were
honoured and his/her particular career showcased. Men such as Papua New Guineans
Sir Paulias Matane (b. 1931) and Sir Albert Maori Kiki (b. 1931); Solomon Islanders
Sir Frederick Osifelo (b. 1930) and Gideon Zoleveke (b. 1922), all became esteemed
members of the pre-independence/pre-university élite. Their achievements and life
stories were held up as motivational incentives for high school students and they
became role models for younger generations.
Once the emergent state took over control of education, PNG’s education
policies reflected the Western world’s cultural assumptions and were heavily based on
the Australian State curriculum of Queensland and New South Wales. The education
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facilities and curriculum were shaped to create an indigenous élite who could take over
management of a modern nation. The indigene, as John Kasaipwalova observes, does
‘not shape the institutions but [rather] the institution shapes [them],’ just as mission
education had once done (‘The Role of the Educated Élite’ 1971 132).
After the war, intense interest by the United Nations required colonising
governments to provide an education that would enable an élite group of indigenous
peoples to lead their people into self-governance and eventually independence. The
missions, as the main providers of education, were also the major European contacts for
the indigenous peoples and assumed the role of quasi-administrators within the villages.
European missionaries, in particular, obtained enormous influence over the village
elders and the elders in turn generally acquiesced to mission directives on aspects of
culture and morality. 136 The willingness of the tribal elders to accept Western education
for their children, particularly males, reflected their wish to supplement traditional
modes of knowledge and wealth. Western schooling was seen as ‘the source of Western
influence, power, privilege and wealth’ (E. Barrington Thomas ‘Problems of
Educational Provision in Papua New Guinea’ in Papua New Guinea Education 1976 4).
The aim of the missions was ‘to develop character and personality, prepare
children to grow up as good Christians and useful members of society, to advance
cultural development and to promote a healthier existence’ (E. Barrington Thomas 4).
In Papua’s example, apart from the opportunity for a few select students to become
mission workers or pastors, there were few opportunities for employment (E. Barrington
Thomas 4; also see Murray’s commentary throughout Papua of Today 1925). Initially,
clever children as well as the sons of the elders and “native” missionaries from the
village schools were selected to be trained as “native” teachers and schoolmasters
(Holmes 34).
As early as 1897, Macgregor had attempted to introduce compulsory schooling
of young children in British New Guinea through the Native Regulations Act. The need
for such an act was expressed by MacGregor:
Children learn things more easily than grown up people do. Children now growing up will, by
the time they become men and women, need to know more about reading, writing, and
arithmetic than their parents do. But some foolish parents do not care whether their children
learn these things or not. It is therefore for the good of the children that this law is made
(Government Gazette, Supplement, vol. XI, no. 5, 19 March 1898, Regulation no. III of 1897 of
the Native Regulation Board in Smith 40).

The law itself stipulated that:
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Every child that is over 5 years of age and is not over 13 years of age must attend the school that
is nearest to his home or some other school at least three days in each week when such a school
is open. The teacher of the school and the magistrate shall from time to time fix which days of
the week these are to be (Government Gazette, Supplement, vol. XI, no. 5, 19 March 1898,
Regulation no. III of 1897 of the Native Regulation Board in Smith 40-1).

MacGregor imposed penalties on the parent or ‘the person who by native custom has
the most control over such child’ whose child did not have ‘some proper reason’ for not
attending school (Government Gazette, Supplement, vol. XI, no. 5, 19 March 1898,
Regulation no. III of 1897 of the Native Regulation Board in Peter Smith 41). The
penalties for breaching this law seemed to be ambiguous and open to manipulation as
the law would only apply to those schools ‘determined by the European Magistrate of
the district after he has received the written consent of the European missionaries’
(Government Gazette, Supplement, vol. XI, no. 5, 19 March 1898, Regulation no. III of
1897 of the Native Regulation Board in Peter Smith 41). In 1907, Hubert Murray
amended the laws passed by MacGregor to include only those schools that taught in
English and toughened the penalties (See Smith 50). A breach of the rules carried with
it, for the first offence, a fine of five shillings’ with a provision that the parent would be
imprisoned ‘for not more than seven days’ for non-payment. A second offence carried a
fine of ten shillings with a non-payment prison term of one month. A third offence,
carried a fine of one pound and a non-payment term of ‘imprisonment of not more than
three months’ (Territory of Papua, Government Gazette, vol II, no. 17, 1 May 1907.
Regulation no. 1 of 1907 of the Native Regulation Board).

These fines, while

seemingly severe, were only applicable to schools that, firstly, taught in English only,
and, secondly, offered education free of charge.

Murray, as the Australian

Administrator, saw Australia’s role as being pivotal in the education of the indigenous
peoples and took on the responsibility of improving education policies and ensuring
their introduction.
Compulsory education, although desirous, proved to be just as elusive to the
Germans in their Protectorate. The German missions made their intentions clear on the
subject of raising the ‘cultural levels’ of the indigene to ensure their ‘vigour and joy of
life’ while simultaneously affirming its benefits in promoting ‘a profitable economy for
the Europeans’ (‘Circular Letter: Imperial Governor of New Guinea to all Missions 2
December, 1913’ in Peter Smith 31). To achieve this end it was proposed that school
supervision and school attendance be regulated and compulsory (‘Circular Letter:
Imperial Governor of New Guinea to all Missions 2 December, 1913’ in Peter Smith
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31). The Imperial Governor’s assumptions were broad in their summation and more
idealistic than realistic. The Catholic Mission was quick to respond stating that they
were unable to comply as ‘conditions in the various parts of the Protectorate [were] too
different and that cultural levels achieved [were] unequal’ (‘Letter: Catholic Mission
Superiors to the Imperial Governor, 12 December 1913’ in Peter Smith 33). The
Catholic missions did, however, concede that they would:
…strive as far as possible to meet the wishes of the government by:
• creating maximum uniformity in their educational work;
• drawing up a syllabus for their respective areas in order to attain the goal set by the
government’ (‘Letter: Catholic Mission Superiors to the Imperial Governor, 12
December 1913’ in Peter Smith 33).

The Indian Mission experience became the British (and Australian) mission model and
it was implemented throughout the Oceanic region as it had proven that although
conversion to Christianity often failed to hold, Western education succeeded in
instilling English sensibilities and moral values into the targeted new order. 137 The
education that the missions provided was not compatible with indigenous societies’
needs, as it was based on British curriculum. The mission schools, as Brian Holmes
suggests, ‘offered opportunities of upward social and political mobility, and they were
obviously attached to the agencies of British power’ (‘British Imperial Policy and
Mission Schools’ in Educational Policy and the Mission Schools: Case Studies from
the British Empire 1967 31-2). Henry notes that in the period before World War II:
…post primary education was unknown and so far as any ‘education policy’ existed in both
territories, it was to be left to the missions to have a free hand and to assist them where meagre
resources allowed (40).

From the end of World War One, colonial administrations had begun to
introduce secular schooling in places like Samoa and PNG, but this process escalated in
the 1960s. Sogeri High School in the hills behind Port Moresby was, for a long time,
the only major non-mission high school. 138 Vincent Eri, a Sogeri graduate who became
Governor General, wrote that ‘the ANGAU’s initiative in establishing new schools after
the war was one way of “thanking Papuans and New Guineans for their participation in
the war effort”’ (Cited by Taylor 4-5).

Opened under the Australia New Guinea

Administration Unit’s [ANGAU] administration, the school would operate under a
‘proper educational policy’ and was intended to be ‘non-denominational and secular’
(Taylor 5, 7). Taylor notes that Major General Basil Morris warned at the time, that
ANGAU was ‘inadequately equipped to cater for the demands of education in
peacetime’ (Taylor 5). Michael Somare, the first Prime Minister of PNG, acknowledges
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the significance of this school and the role it played in educating and creating élite
indigenous people capable of ‘leading PNG to Independence’ and how the people ‘owe
[their] spirit of determination to the school that opened up [their] horizons, brought
[them] together as one people and led [them] to achieve our goals’ (‘Foreword’ in
Taylor ii).
The main shift, in post-war New Guinea, was that the Australian government
increasingly had more input in curriculum, centralising its operations from the
Department of Education in Canberra rather than colonial Administration in Port
Moresby (Peter Smith viii). The shift included the introduction initially of secondary
schooling, followed some years later by tertiary schooling, both of which included
church schools and all of which drew from mission primary schools. Where education
had previously been the propagator of ‘slow, uniform, political and economic change’,
it ‘later became the means of creating conditions for self-government and training an
élite to inherit the administration of the country’ (Peter Smith viii). A resistance by the
missions to succumb to administrative demands can be seen in the observation of the
Rev. Maclaren of the Anglican Church when he, ‘told the government that interference
in its schools would be strongly resented and had to be assured that the government
would not in the least disturb the arrangement’ (Wetherell 29). The mission schools had
no choice but to ultimately comply with the administration’s directives as Maclaren
states, ‘in the spirit of the age demands it, whether we like it or not’ (Wetherell 29).
Missions, however, were offered some financial support from the administrative
government albeit an inconsequential amount. Father André Dupeyrat in the early
1940s was asked about the schools’ syllabus by Dr Rumble in an interview to which he
replied that they followed the Government’s syllabus and that their schools were
‘organised according to the standards proposed by the Department of Education of Port
Moresby’ (Dupeyrat Papuan Conquest 1948 22). He added:
But we have, of course, our own methods, developed through many years of experience and
based on our knowledge of both the native mentality and languages. It goes without saying that
our first aim is a sound and deep Christian education (Papuan Conquest 1948 22).

Hugh Laracy comments on the Marist’s establishment within the Solomon Islands:
Effective evangelisation, and initiation of converts…required numerous stations, to keep large
numbers of people in sustained proximity to the priest. The developed mission station consisted of a
church flanked by a presbytery and a convent (‘the Fathers’ side’ and ‘the Sisters’ side’) presiding
respectively over a cluster of classrooms and dormitories for boys and girls (Marists and
Melanesians 1976 39).
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The out-station mission became the location of elementary village schools offering a
very basic education to the local children. For those students who showed true learning
potential, the missions introduced a centrally located secondary school which catered
for boarders and a higher level of education (See Geoffrey Smith 15). Spreading the
gospel even at this stage still remained a priority for the European missionary. They
were aware that, if the ‘child had completed the existing cycle of schooling he was
presumably Christian (or would not become one with further schooling)’ (Geoffrey
Smith 15-16). It is in this period that the administrations and the missions were at
logger-heads. For the missions, ‘the only value in post-primary education was the
narrowly vocational purpose of training more pastor-teachers or craftsmen for the
mission’ (Geoffrey Smith 16), while the administrations were beginning to see the need
for an élite trained force to lead the colonies into self-government and independence an
idea which is elucidated by Antonio Gramsci:
The fundamental division of schools into classical and vocational was a rational scheme: the
vocational school for the instrumental classes, the classical school for the dominant classes and the
intellectuals. The development of an industrial base in both city and country increased the need for
the new type of urban intellectual: the technical school (vocational but not manual) was developed
alongside the classical school. This, in turn, called into question the very principle of the concrete
pursuit of general culture, of the humanistic pursuit of general culture based on the Graeco-Roman
tradition (‘The prison notebooks’ in Daedalus 2002 71).

In PNG the Australian government favoured practicality, except for administrative
trainees who were to be “cultured” as well. The idea of vocational or T schools in
which the children were taught practical skills seemed to be an obvious solution. As
Waiko identified in the Education Ministerial Report 2001, 85% of the educated
population will return to their subsistence-based community. Only ‘15% or so will find
formal employment in the slowly increasing government, business and service
industries’ (Waiko 2001 12). Furthermore, of this 15%, only a very small number ‘has
the ability to perform at top international standards’ (Waiko 2001 12). In the post
World War II period, the missions took some time to come around and until they did so,
they continued with their educational ‘planning centred on the village’ (Geoffrey Smith
17). Included among this élite group of political leaders, educationalists, writers and
business executives, are many who have been strongly influenced in their formative
years by the mission school experience. Demand for mission and secular education
grew so rapidly in the administrative period and to such an extent that facilities and
facilitators were far outweighed by demand.
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Before higher secondary and tertiary schooling was generally available, ‘there were
a handful of indigenes literate in English’ (Henry 40). They were the first generation of
what would become the indigenous élite class, and many began their formative
education in the mission schools as early as the late 1920s to early 1930s. Mission
education during this period was described by Geoffrey Smith:
[It] tends to be one-sided and its fragmentary nature is not simply a reflection of the problems in
seeking out the archives: mission education policy from the outset was fragmentary and localized
(12).

The isolation of individual missions left the implementation of syllabus content to the
individual missionary which led to a lack of uniformity in delivery and content. The
narrow curriculum left the missions vulnerable to criticism for being ‘purely moral and
literary’ (Geoffrey Smith 14). Abel’s Kwato and Flierl’s Finschhafen missions faired
much better, as they introduced useful and practical training into their missions, ‘paying
attention to technical and agricultural education’ (Geoffrey Smith 14). 139
Historian John Dadembo Waiko suggests that, ‘Murray encouraged the missions, to
whom he entrusted with [sic] the responsibility for what little schooling there was for
the people’ (Waiko 2001 81).

Initially, Hubert Murray’s desire was to leave the

indigenous people alone as much as possible, but contact with the Europeans had
altered the face of PNG irrevocably, as Waiko comments:
…European contact inevitably disrupted traditional societies and by 1940 Papuans in those areas
under the colonial administration’s control were being inexorably led into the Western world (81).

The missions had already made major inroads in disconnecting the people from their
traditional culture through their insistence that many practices deemed to be intolerably
pagan be stopped. Drusilla Modjeska artfully captures an example of the missionaries’
response to the people of the Lake Sentani region’s traditional artefacts and idolatry in
her short story ‘Ripe to Tell’:
Rugged mountains and treacherous rivers did not deter the missionaries who found their way
there (Lake Sentani) a hundred years ago. They went in looking for souls, and instead found art
– not that they used that word – which shocked them deeply; squat figures with huge penises and
crested heads, powerful birds in flight, spirit figures that blended the human with the animal as if
one was as sacred as the other, mystic mothers with round, protuberant breasts. Figures that are
now prized by museums and galleries around the world were taken as evidence of malignant
spirits, and the deranged workings of a heathen mind …These prurient outriders of a protestant
god stripped the villages of idolatry, and threw everything that offended them into the lake.
Even the prows of canoes were wrenched off and consigned to the deep. Spears, gongs, masks,
ornate serving bowls followed the carvings into the sacred spirit-houses into this watery grave
(‘Ripe to Tell’ in Secrets 1997 3-5).

Although a fictional account, Modjeska’s summation is verified in the many contact
accounts by missionaries such as John Williams, Samuel MacFarlane, James Chalmers
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and George Brown. Similarly, Michael Somare’s account of the gapars [priests] of his
society in Sana: an Autobiography of Michael Somare (1975), supports such a
description and underlies the sense of urgency he and his elders felt in ensuring the
histories of tribal artefacts be safeguarded. The stories and genealogy of the people
were an integral part of the artefacts that were wantonly destroyed, thereby severing the
link to the past for the people. Wendt’s criticism of the missions’ response is forthright:
By either radically changing or destroying the religious and social context in which our artists
worked and from which they derived their mana, colonialism killed the inspiration and wellsprings of much of our traditional art. The colonisers, especially the missionaries, also
condemned and banned, as being ‘pagan and evil and licentious’, much of our art. As a poet
friend once put it: ‘The missionaries came with the Bible in one hand and the chisel in the
other!’ (xv).

This response was one that would be re-enacted throughout Oceania.

Once the

administrative government implemented laws and policies for the Papua New Guineans,
there was no turning back – mission and government combined to be an allencompassing force of colonisation.
Over a century after the missionaries began their work, the Western curriculum was
formally introduced into all schools, at the request of colonial administrations. If the
expanded secular schooling differed from the mission system, it was still a ‘top-down’
operation. Its skills reflected the administrations’ requirements as Peter Smith observes:
The knowledge skills and attitudes considered appropriate, and thus the organization of schooling,
the methods of instruction, the resources allocated and the extent to which schooling was made
available tended to depend on the attitudes of those possessing political and economic power. This
view of education can be argued to hold true for all societies, but it is particularly evident in colonial
territories where rulers and rules are separated not only by economic and political position but also
often by other features such as race, colour, language and culture. Education, then, was a means of
political, economic and social control in the colonial state (Education and Colonial Control 1987
vii).

The shift in education became much broader and began to focus on the secular and
global world. As the numbers of expatriate settlers began to increase, there was a call
for more attention to the ‘civilising’ of the indigenous population. Abel had already
anticipated this in his statement to the Deputation of 1915-16:
But latterly beyond this we educate [the ‘native’] to take his place as a British subject, under British
rule, living in touch with British civilisation (Peter Smith 13; also in Lal ‘The Passage Out’ in Tides
of History 437 and P. A. Prendergast A History of the London Missionary Society in British New
Guinea 1871 – 1901 295-6).

Hugh Laracy reflects on the pre-war policies which guided the Marist mission in the
Solomon Islands. They were:
…of the vaguest kind: that stated for the Mandate Territory in 1922 [that the ideal was principally] to
train natives for their ‘general betterment’ and to produce a ‘certain number’ of artisans and clerks.
These modest objectives were pursued with so little vigour that a member of the League of Nations
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Permanent Mandates Commission remarked in 1939 that ‘she knew of no territory under mandate in
which education progressed so slowly (1976 145).

In the B. S. I. P. [British Solomon Islands Protectorate], influenced by the advance of
education in other parts of the British colonial empire, secular colonial impulse was
stronger, although the purpose remained ill-defined. W. C. Groves reported:
Where education will lead these people to in the long run it is impossible to know. … [However],
we know there is an educational job to do. Our educational philosophy and our belief in the
evolutionary improvability of human social life demand that the challenge be accepted and the task
grappled with (Groves – ‘Report on a Survey of Education in the British Solomon Islands
Protectorate’ 3-4: See also Mair 173; Oliver 263; ‘Territory of New Guinea, Annual Report, 192122’ 89).

The arrival of colonial administrations saw an upgrading of the status of mission
schools that were “impure” (such as the Kwato mission). Abel had a more modern
outlook that extended beyond merely educating the indigene to be a pious Christian. In
1918, Abel and his followers seceded from the South Seas agency of the LMS
(Wetherell ‘Preface’ 1996 xi). Abel wanted to try ‘an interesting experiment’ in which
the mission would rely ‘almost entirely’ on a ‘Papuan-taught’ ministry dispensing with
Samoan (Wetherell 1996 81, 91, 79). 140
Abel also saw Papuan industry as vital to the survival of village society. He was
an advocate of the self-supporting community, one in which its members, ‘Christian and
manually educated…could take their place as independent and useful members’ (R. W.
Abel 97).

He was critical of the standard mission education Papuans received,

suggesting that it left them, in the most part, ‘often ignorant and uniformed in character,
and not to be trusted without supervision’, although the end result would be the same
break with indigenous traditions (R. W. Abel 96). Abel wrote:
Any education…worthy of its name, i. e., education which is not merely instruction but which
aims primarily at the moulding of character, will, the more thoroughly it is done, result in
making the heathen life distasteful and unendurable. I am bound to say that I regard this result
with unqualified satisfaction (R. W. Abel 97).

With the onset of training for self-determination, many new jobs did open up for
which education was necessary, but the newly educated began to question the purpose
of their education as the promised positions failed to materialise. Solomon Islander,
John Saunana, through his main character, Maduru Baru, observes in The Alternative
(1980): ‘although a few graduates from mission schools managed to get Government
jobs, or jobs with private businesses, the majority seemed to be absorbed back into the
work of the missions’ (45). Siwid Gipey’s ‘Should We Laugh or Should We Cry’
(1974) offers a similarly bleak summation of the modern reality in PNG but through a
108

disquieting colonial voice which acknowledges the dilemma that faced many educated
Papua New Guineans as they sought work in the city. 141
Whether religious or secular, the consequence of schooling for the colonised peoples
throughout the world was a feeling of loss of cultural identity. Although Western
education attempted to create a positive new self ideally in touch with a new national
identity, it also managed to destroy a ‘valid and active sense of self’ because of
‘cultural denigration’ through the ‘conscious and unconscious oppression of the
indigenous personality and culture’ by the implantation of the paradigm of a ‘superior
racial or cultural model’ (Ashcroft et al’s italics 1989 9). Matane was confronted with
this dilemma when he realised that students who dropped out of school considered
themselves educated and refused to work in village gardens on their return home
because ‘educated men and women should not dirty their hands’ (1972 106-7). As a
headmaster and later in his various government roles, Matane was vigilant in his desire
to make education policies relative to the needs of the students, to teach them life skills
for their survival and to equip them to live useful lives (See Matane’s ‘A Philosophy of
Education’ 1985).
Fanon points to how colonialism worked against its own better impulses:
This culture, once living and open to the future, becomes closed, fixed in the colonial status,
caught in the yoke of oppression. Both present and mummified, it testifies against its members.
It defines them without appeal (1970 34).

The ‘new (social) institutions and practices’ became substitutions for the traditional
systems, stripping the indigenous peoples of a ‘voice in their nation’s affairs’
destabilising their sense of worth even while attempting to “raise them up” (Memmi
157-8).

These institutions succeeded in undermining a self-determined identity

‘through deliberate attacks on the value of the local cultures by missionaries, patrol
officers and school teachers (Fieldhouse 2). The average “native” never had a say under
mission education and that did not change much with the new state system. It did,
however, create an indigenous middle management in the form of police, soldiers,
clerks, and medical orderlies. As Geoffrey Smith suggests, ‘regardless of what they
taught, the introduction of Western schools changed the village order: literacy among
the younger generation undermined the authority of the elders and a new prestigious
figure appeared – the village teacher’ (17). 142 Gerwitz and Errington discuss this shift
in power in terms of a modern emerging class system that displaced the traditional
system. They suggest that ‘differences in life’s circumstances and prospects were
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increasingly shifting from degree to kind, from commensurate to incommensurate’ (42).
This shift not only produced a class able to question colonial rule, it generated village
discontent, with a generation
…defining themselves as “chiefs” relative to their grass roots kin and, thereby, as ontological
superiors. In turn, members of the grass-roots, recognizing structural exclusion, were becoming
angry. They were afraid that they or their children (as, for instance, children who wanted
Western-style education but had failed exams or could not afford the costs) were no longer in the
game, no longer even potential contenders (Gerwitz and Errington 42).

In contemporary PNG, this dilemma has led educators and critics alike to ask the
resounding question, ‘education for what’? It became the focus of several articles by
writers, such as Sir Paulias Matane (1971 and 1985), John Kasaipwalova (1971) and
Arnold C. Parapi (1999). The transformation from the ideals of the mission to the
desires of the ever-increasing secular involvement in education began to emerge in the
early twentieth-century.

A significant issue is, however, the power of English

expression and imperial subjects offered to the indigenous student.

The missions

deemed many traditional behavioural norms to be inappropriate in a Christian
environment, creating internal conflicts that often manifest themselves within novels by
indigenous writers as angry tirades. Saunana, however, uses the narrator’s voice to
offer a contemplative reflection of Maduru’s tenuous social position, stating:
How different it was to be back in the village. He was beginning to see that neither his quest for the
white man’s way of living nor that of his society, as lived by his ancestors and handed down through
generations, could provide the ‘Heaven on Earth’ he sought and had expected to inherit by simply
going to the white man’s school (The Alternative 1980 27).

The ability of the coloniser to dominate by sheer power, both military and
technological, was matched by subtler moves against the colonised indigenous societies
to erode and weaken and ultimately change forever their own cultures. The coloniser
established a relationship, based on the Manichean struggle of binary opposites, such as
good and evil, white and black, and dark and light, between itself and the colonised with
the coloniser in the position of privilege (Childs and Williams 231; also see
JanMohamad). Language and education were key areas in which the dominance of the
coloniser was locked into place and given ideological justification. They became the
necessary tools of hegemony for the control and subordination of colonised people and
provided the means by which ‘the process of arresting the people’s worldview’, both
directly and indirectly could be instituted (Fieldhouse 1).
The introduction of the English language into the curriculum under the direction
of the administrative government was in conflict with the policy of the LMS schools.
Bromilow reveals the rationale for this in circa 1894:
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No missionary in Papua believes that all the natives can learn English well enough for that to be
used as a means of instruction or for preaching the gospel (557).

Although other mission societies in the region, such as Catholic Marist Missions, the
German Lutherans and some of the Anglican missions, taught in the English language
from their inception, the LMS monopoly on schooling in Papua opposed the policies of
the colonial administration, as Bromilow’s shows: 143
The policy of Government in changing the educational regulations, so that attendance at day
school is obligatory only where English is taught, is a distinctly retrograde step (558).

Once the Protestant missions taught in English, interest in their schools
increased. In the Solomon Islands, the Marists had taught in the vernacular and Boch
found that students were reluctant to attend their schools and adopt their religion. This
resistance was overcome with the arrival of an American catechist, Thomas Wade.
Boch proceeded to augment [the catechists] through systematic catechist training. Burunotui
was reopened as a school in January 1924, and [sixty five] pupils embarked on a three year
course of catechists and the ‘three R’s’ under the direction of Thomas Wade, a newly arrived
American…The outstanding feature of the school was that to counter the prestige enjoyed
through knowing English, Wade also taught English. The Protestant monopoly of this language
had been an obstacle in the appeal of Catholicism (Laracy Marists and Melanesians 1976 6162).

Language and education, according to Foucault’s theory ‘are not distinct but
should be thought of as inseparable’ and constitute a power\knowledge couplet (Childs
and Williams 233). Education and religion have formed a no less powerful couplet,
which promoted the absorption of English values and sensibilities into the psyche of the
indigenous students, creating a cultural crisis of identity. The confrontation in Wanpis
between Anonymous and a younger student in a Church of England boarding school
exemplifies this crisis. Anonymous is entrenched in classical English sensibilities and
is incensed to find a younger student with a ‘dirty book’ (a James Bond novel) as it
conflicts with everything he has been taught in his isolated Christian environment. He
conforms emphatically to the rigorous model of Christianity and its expectations and
becomes even more pious than his teacher, Sister Margaret.
‘While education was the catalyst for positive change, it has also introduced a
negative’ way of thinking ‘in the minds of its receivers’ (Winduo ‘Literary Culture as
Capital for Nation Building’ 2001 99). Saunana reflects on the dichotomy of values of
the indigenous student caught between two opposing cultures and the resulting
Manichean struggle created by European contact:
Maduru’s [‘native’] teachers always spoke highly of the white man’s ways. But as they
themselves were not very well educated they never saw the other side of the picture. So the
roots of the idea that everything belonging to the European was good took hold in the mind of

111

the boy. And conversely, everything belonging to the village or the old ways became bad. And
in this confusion he was taught to do away with anything that was not European (The Alternative
1980 35).

The colonised peoples through the missionaries’ doctrine were convinced of the
naturalness of their subordinate position to the coloniser. This practice relied in part on
the message that the English language was the first, and more often the only, language
in educational institutions ‘marginalizing all “variants” as impurities’ (Ashcroft et al
1989 7). In the secular, nation-building context too, Kai Nicholson comments that
while not many non-English countries depend on English as their language, it remains
‘still an important factor in keeping the nations’ wheels of administration moving, the
courts working, the schools and colleges teaching’ (‘Are We Expatriates?’ in
Commonwealth Writing 1994 9). Schooling, therefore, establishes a linguistic divide
between majority populations and English-speaking national élites and an emerging
middle class. In discussing India, Nicholson further adds:
Their education is still British, and also to a certain extent their lifestyles, with Americanisms
permeating from the upper to the middle classes. In a recent article in The Sunday Times of India, the
sons and daughters were described as absorbing with an uncritical approach much of what is
available of the Anglo-Saxon civilization. Evidently, their reading habits are formed by the
influences of this civilization, partly by their education and partly by their interest, and when they
read Indo-English literature, it is because the plots and characters are urban, and in tune with their
thought-patterns. It reflects, scrutinizes, criticizes, analyses their particular environment, and of
course the world around them, even if it means that they do not directly identify themselves as a full
part of it (9-10).

The same conditions appear in the modern Pacific.

However, English allows the

indigene to scrutinize, criticise and analyse their environment in a wider framework
than village and region. Vincent Eri in The Crocodile (1970) shows Hoiri comparing
the missions and wanting to be educated in the Catholic school so he can learn English
to access the power of white rule. Prestige was attached to the ability to speak, read and
write English.

Eamonn McKeown notes ‘the word for “prestige” in Tabarica is

miringolkoa’ and traditionally it was linked to status derived from having many wives
(155). By the 2000s, miringolkoa has ‘lost its connotations of polygamy and relates
specifically to the prestige derived from being educated and literate’ (McKeown 156).
McKeown also outlines its practical applications:
The English syllabus at a local community school I Simbu notes that ‘nothing is more important
in English than reading… [Because]…a lot of important information is found through reading’.
It states that a person who has finished Grade 6 should be able to read the instructions on a
packet of fertilizer, information about decisions made by councils and provincial governments,
notices about important events and news about national events through reading newspapers
(‘Why Read? Why Write?’ 2003 153).
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The Simbu’s community school syllabus also acknowledges the potential for reading
English to extend beyond schooling as McKeown notes:
The syllabus also claims that children on leaving school can be entertained by reading. We hear
people complain about being bored in a village. But if they were able to read, life would be
much more interesting and enjoyable (153).

The installation of literacy and the English language was seen as a unifying
force, as it allowed communication between the many different cultural societies which
all had their own dialects or languages within the colonies. It also became the device by
which English literature could be introduced, ensuring that broad areas of morality,
religion and work ethic could be instilled. This was a procedure that had never been
developed before, as Ashcroft states:
No other imperial power developed a subject quite like ‘English’ in its function as a vehicle of
cultural hegemony, and no subject gained the prestige that English achieved in the curriculum of the
British Empire (2001a 7).

Western education became the ‘dangling carrot’ tempting progress towards
economic privilege, employment and prestige. In that sense, education became a highly
desired commodity whereby the colonised subject voluntarily succumbed to
‘domination by consent’, as Antonio Gramsci suggests (‘Prison Notebooks’ 1971). The
school, literacy and literature became an ‘ideological control mechanism’ forming an
integral part of the Western indoctrination system (See Mitchell and Schoeffel 233).
Ashcroft, Griffiths and Tiffin refer to education as the ‘artillery of empire’ while
Kenyan Ngũgĩ wa Thiong’o continues the military allegory and describes the education
system from a colonised viewpoint as:
…the first fortress to be stormed by the spiritual army of colonialism, clearing and guarding the
way for a permanent siege by the entire occupation forces of British imperialism (‘Standing Our
Ground’ in Writers in Politics 28).

John Kasaipwalova has been outspoken in his condemnation of the role of the schooling
he received in the early 1960s and suggested its impetus was to train a legion of
indigenous people to fill jobs created by and for the administration (‘The Role of the
Educated Elite’ 1971 130). This is an idea addressed by Peter Smith:
The education provided by the missions was therefore focused upon the missions’ ultimate desired
outcome. Within the colonial context, the type of education provided for subject peoples can be seen
more as serving the requirements of those who provided it rather than those for whom it was
provided (vii).

Noam Chomsky, citing Althusser, states:
[The students] go varying distances in their studies, but at any rate they learn to read, to write
and to add – i.e. a number of techniques, and a number of other things as well, including
elements (which may be rudimentary or on the contrary thoroughgoing) of ‘scientific’ or
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‘literary culture’ which are directly useful in the different jobs in production … They learn
“know-how” (Chomsky on Miseducation c2000 127).

Kasaipwalova and his peers learned “know-how” but soon found it had little relevance
outside of the administration’s realm. As he discovered when he attempted regional
self-determined development in the Trobriands, schools from ‘kindergarten through
graduate school, will be tolerated only as long as [they] continue[] to perform [their]
institutional role’ (Mitchell and Schoeffel 233).
After World War II, a ‘decolonisation movement…swept through Africa,
Southeast Asia’ and other colonised territories (Mark Bray & Peter Smith Education
and Social Stratification in Papua New Guinea 1985 38-39). The decolonisation of the
Pacific was, as Bray and Smith contend, ‘more placid’ than the experiences of other
colonies such as Africa which was one of confrontation and violence (39). Some of the
critical theories developed by Frantz Fanon, Albert Memmi and Ngũgĩ used in this
thesis arose from the writers’ experiences of colonisation as colonial subjects in their
African homelands.

The “Winds of Change” as Bray and Smith refer to them,

eventually found their way into the Pacific with Western Samoa gaining its
independence in 1962 (39). Wendt suggests that the peaceful transition was one of the
negative consequences of colonialism and not a “gift” from colonial power:
Much has been written about the effects of colonialism on the Pacific and Pacific cultures. So it
is enough just to reiterate that colonialism, whether British or German, French or American,
Christian or Unchristian, reduced many of us to a state of passivity, undermined our confidence
and self-respect, and made many of us ashamed of our cultures, transformed many of us into
Uncle Toms and revenants and what V. S. Naipaul has called “mimic men”, inducing in us the
feeling that only the foreign was right and proper and worthwhile (Lali: A Pacific Anthology
1980 xiv-xv).

The colonial experience in PNG may have exhibited ‘less fury and destruction [when]
compared with the processes of decolonisation in other parts of the world’, but the
African experience and the Black Power movement it generated informed the
indigenous writers emerging from this era of transformation (Bray and Smith 39). 144
The push towards self-rule and political independence was fostered largely by
the United Nations and its Universal Declaration of Human Rights - Resolution 217 A
of 10 December 1948 (http://www.un.org/Depts/dhl/resguide/spechr.htm). 145

The

Australian administration focussed its attention on education policies to ensure the
creation of an indigenous élite from which the new political leadership, business
administrators and the many clerical positions would be filled. Although education for
the masses was not a priority at this stage, the infrastructure to provide it was initiated.
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Bernard Narakobi discusses how the United Nations mandate created the instillation of
a programme called the ‘Emergency Teacher Training Programme’ in PNG, stating:
Young men and women who had Grade 9 Education Intermediate Certificate were given a
training course in Rabaul and Port Moresby and prepare to teach or give accelerated education to
the people of Papua New Guinea (‘Education and Development’ 1991 27).

Several other key departments were also established in order to achieve this goal. S. J.
Pearsall of the Division of District Administration, Port Moresby (1973), in his brief
history of the administration, outlines the changes the department underwent as it
geared its policies toward accommodating its primary goals in Papua and New Guinea
and states that:
… the Dept. of District Services and Native Affairs was formed, under the provisional
administration of Papua New Guinea. It replaced in New Guinea the Department of District
Services and Native Affairs, and in Papua the Department of Native Affairs and the Magisterial
Service of the Government Secretary’s Department. In 1956 the department was reorganized
and renamed the Department of Native Affairs, and in 1964 a further reorganization was carried
out which resulted in the creation of the Department of District Administration [He adds that a
further reorganization was carried out, again in 1969] (‘Administration and Law’ in Papua New
Guinea Resource Atlas 1974 38).

One of the first duties that fell to this organisation was the development of a program
that would train a contemporary indigenous élite in political awareness.

The

Department of Native Affairs played a key role in indigenous political education.
Pearsall states that the aims of the policies and programming it introduced were
compliant with:
…accelerat[ing] the understanding by Papuans and New Guineans of the fundamental principles
and mechanics of parliamentary government, and to give their leaders knowledge of the legal
channels of political expression (‘Administration and Law’1974 38).

Education and schooling before the 1960s was “hit and miss” in the Papua New
Guinean environment and school attendances were often unimpressive as a
preoccupation with village events such as gardening and fishing were seen as more vital
to the local population. Edward P. Wolfers does not mince words in his criticism of the
era as he claims that the story of the Australian colony’s administration from 1906 to
World War II, ‘was the familiar one of a continued Australian lack of interest, and
neglect’ (‘Trusteeship Without Trust’ in Race Relations and Colonial Rule in Papua
New Guinea 1974 69). Interestingly, the failure of the education policy and practice
does not receive the same level of criticism by its indigenous recipients: Sir Frederick
Osifelo reflects of his own experience:
I am saddened to think about my poor schooling, but always encouraged when I read 2
Corinthians 8:15: “The one who gathered much did not have too much, and the one who
gathered little did not have too little.” High education is not everything (18).
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For men such as Matane, Kiki, Zoleveke and Pasefika, their education may not have
been all it could have been, but it still gave them a privileged lifestyle and enviable
careers and prestige. Osifelo’s biblical reflection also denotes the degree of influence
mission education had and continued to have on its recipients even in their later life.
Colonial governments’ were forced to be proactive in the education of the
indigenous peoples under their control.

Before this period, the missions were

responsible for the majority of education and this education was predominantly
elementary. Government intervention meant a change in curriculum requirements and
teaching practices and it was not always welcomed by the missions. The missions in
PNG were eager to disassociate themselves from the colonial administration.

As

Wetherell notes, there was, ‘a reluctance to identify too closely with imperial sentiment
and appearance’ (29). The missions were in many ways placed in a compromising and
paradoxical position as they implemented colonial undertakings while attempting to
buffer the indigenous peoples from colonial and Western abuses, especially those of
unscrupulous traders.
Matane and Kiki speak of the negative impact mission culture had on their own
societies. Although education’s Westernising impulse disengaged indigenous students
from their traditional culture, secular education also encouraged the new generations to
reclaim their cultural heritage. One means of achieving this was the introduction of
literary study and creative writing.
Once the colonial state had a say in curriculum, the education policies were
aimed at ‘nation-building’ (Wendt 1993 15). Wendt is critical of how this policy was
enacted:
It was not in the colonial interests to encourage industries in our countries: it was more profitable for
them that we remained exporters of cheap raw materials and buyers of their expensive manufactured
goods. So the education was narrowly ‘academic’ and benefited mainly our masters who saw great
profit in serving our colonial masters who, in turn, propped them up because it was cheaper to use
them to run our countries. The elitist and ‘academic’ nature of this education was not conducive to
training us to survive in our own cultures (15).

Pasefika shares Wendt’s critical assessment of colonial policies, as in his discussion of
schools in Papaetise where he states that in 1923, ‘somebody walked in blindly and
thought it a good idea to set up a government school, Papaetise’ (15).

The

administration according to Pasefika was plagued by ‘ridiculous policy-making’ and he
suggests further that it was slow to amend erroneous policies, stating that administrators
made the ‘same mistake in three different ways’ (15).
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The newly educated indigenes were caught in a number of literary paradoxes.
Encouraged to “write what they know” in a foreign medium, they had to reconcile oral
tradition and written genre conventions.

As nation builders they had to restore

traditional culture to a respected, public position while telling their own story of moving
from tradition to Western modernity. Implicit in this project was the old mission
discourse of indigenous cultures being “backward”, as Steven Winduo suggests in
‘Literary Culture as Capital for Nation Building’ (Wendt 1993 15). Education became,
as Ashcroft et al suggest, ‘the most insidious and in some ways the most cryptic of
colonialist survivals, older systems now passing, sometimes imperceptibly, into neocolonialist configurations’ (‘Introduction’ 1999 425).
Bill Ashcroft recognises that ‘cultural interchange between the local and the
global appears to incorporate a power imbalance even more significant, and more
diffuse, than that characterizing imperial relations’ (2001 215). Global, or in the case of
Oceania, Western cultural constructs, have become entrenched within the traditional
cultures to such an extent that they are now inseparable. This idea is reflected in Ken
Arvidson’s observation that:
The antiquity of a culture is perhaps no guarantee of that culture’s self-perpetuation; and the
depr[e]dations of the European impact upon Polynesia since the eighteenth century have perhaps
modified the original cultures irreparably (21-22).

Wendt identifies the influences of other cultures even before Western influence and
warns of the dangers in applying an overly romantic or sentimental attachment to
traditional culture. He uses the analogy of a growing tree as representative of culture,
that ‘is forever growing new branches, foliage, and roots’ (12). He continues:
Our cultures, contrary to the simplistic interpretation of our romantics, were changing even in prepapalagi times through inter-island contact and the endeavours of exceptional individuals and groups
who manipulated politics, religion and other people (1993 12).

Wendt challenges the essentialist view of purity of culture as he understands that,
like Ngũgĩ’s assertion, culture is not a static entity as it shifts and absorbs other cultures
gradually (Nuanua 1995 xv-xvi). However, colonialism was not a ‘normal’ process,
and the coloniser’s domination of the colonised through the power/knowledge
hegemony of English education and Western Christianity dramatically altered the
perceptions and mindset of indigenous peoples, distorting and destabilising their own
sense of self-worth. While many cultural aspects have managed to survive relatively
intact, others have disappeared completely or have been syncretised.
disruption is not total.

Therefore,

However, it is in the partial disruption that much of the
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confusion between two diametrically opposed cultures exists for indigenous peoples. In
Wanpis (1977), particularly, Russell Soaba, highlights the difficulties for indigenous
people with cross-cultural knowledge, in whom the desire to be modern constantly
challenges traditional loyalties:
“I-I’m proud to be an old boy of All Saints’.” Somehow, deep inside my heart I felt that what I had
just said was true. For the first time, it seemed, I felt the paradox of my whole life: of always wanting
to go on in one direction, only to turn back remembering that there are also people like me; of always
arguing, raising contradictory views, with an imaginary Father Jefferson in my dreams then walking
out on him, slamming the door hard on his face and running wild into the webs of the wide free world,
escaping one net of confusion just to be caught in another, just to return to him a few years later in
complete distorted state of mind and say, “Yes, Father, you were saying…” (50).

Saunana similarly examines this confused state of being caught between two worlds
through Maduru’s reflection:
Yes. How different it was to be back in the village. He was beginning to see that neither his quest for
the white man’s way of living nor that of his society, as lived by his ancestors and handed down
through generations, could provide the ‘Heaven on Earth’ he sought and had expected to inherit by
simply going to the white man’s school (The Alternative 1980 27).

John Dademo Waiko acknowledges Sir Paulias Matane’s influential ‘A Philosophy
of Education’ as a fundamental source of education policy in PNG as he identifies
several crucial requirements vital in establishing a viable education policy – firstly, that
the school ‘cannot and should not be regarded as the only agent of education. The
home, the churches, the community, the police and the politicians are also influences on
a child’s life and must all contribute to the integral human development of the child’
(Waiko 7); and that secondly, these needs must also be met within the ‘context of
spiritual and social values of the community’ (Waiko 7).
In PNG, the Education department continues its bid to find a solution to
accommodate a ‘universal plan’ that recognises the needs of a provincial decentralised
system (Waiko 8). It remains today an area of contentious debate as educators and
governments alike argue for a relevant curriculum for indigenous people that will, in
PNG, see a ‘restructuring of the education system [that] will be the major vehicle for
providing quality basic education through institutionalization of early childhood
development, elementary education, improving the high attrition rate in primary
education, the low access to lower secondary education, and improving management
(Education for All 1994-2010 iii).
Education and literacy became a foundational requirement in the bid to Christianise
the indigenous societies.

Indigenous writing bears testimony to the cultural

transformations Pacific societies have undergone since mission contact and the
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confusions and internalisations associated with determining cultural identity. Literacy
was an essential tool in the evangelising of indigenous societies.

Literature was

redefined under secular decolonising education in the Pacific, but it continues to carry
the contradictions and even the didactic purpose of its mission origins.
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Chapter 3
Teachers and Sovereigns: The Early Converts

If a big wave comes in large fishes will come from the dark ocean which you never saw
before, and when they see the small fishes they will eat them up; such also is the case
with large animals, they will prey on the smaller ones; the ships of the whitemen have
come, and smart people have arrived from the Great Countries which you have never
seen before, they know our people are few in number and living in a small country; they
will eat us up, such has always been the case with large countries, the small ones have
been gobbled up.
David Malo. (Poster display at Mission House, Honolulu, January 2005; Hawaii’s
Story by Hawaii’s Queen 1837 vii)

This is the true food which strengthens me; I stretch out my hand and take it; and I have
washed away my uncleanness in pure water, and my heart is happy that I have changed
my dirty clothing and put on clean clothes; and I give great thanks to our heavenly
Father for having mercy on me and taking me out of darkness into light, and out of the
heathen way of life, and for washing me with pure water: how happy I am about it.
(George Sarawia They Came to My Island [1900?] 23)

It is one thing to give commands to those who are enlightened, they can attend and
obey, but it is another thing with those who are ignorant, if we don’t take the lead of
them in doing things ourselves; because they are not yet tamed, the light of the day has
not yet dawned within them. And when we are giving orders we ought to consider
about every word with which we give them – whether this is a pleasant way of speaking
or not; whether this will hurt another’s feelings and disturb his temper or not – because
everybody’s temper is not the same; some will easily obey and some will not, some will
obey with reluctance and some won’t attend at all; and it is a good thing to choose in all
cases the words that suit dispositions of these three kinds; and if a man will do thus he
truly is a skilful man. I know very well that it is a difficult thing to teach the heathen.
(Clement Marau Story of a Melanesian Deacon: Clement Marau 1894 43)
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Although mission schooling introduced literacy to the Pacific around 1800, there
were very few instances of literary production from an indigenous islander perspective
that were independent of Western licence. Two notable exceptions of independent
authorship by indigenous teachers in the 1800s are Ta‘unga and Semisi Nau, but it is
vital to acknowledge that even they only came to the fore because of anti-colonialist
cultural revivalism by Ron and Marjorie Tuainekore Crocombe and Allan K. Davidson
in the 1970s. 146 The missions’ primary literary focus was on the production of sacred
materials and ensuring this knowledge was received by indigenous students.

In

Hawai‘i, New Zealand and the French colonies, policies were in practice to actively
assimilate the indigenous population into a culture where the literature was from the
United States of America, Britain and France respectively.

The Western Pacific,

especially PNG, was not developed in any significant way until much later.
The men and women of the vanguard of indigenous writers have made a
significant contribution to Oceanic history by providing an indigenous viewpoint to
counter the dominating archive of white colonial writing in the Pacific. The majority of
the writers discussed in this chapter are from the first mission contact generation of their
respective societies.

Through their letters, journals, diaries and autobiographies, a

fascinating insight into their thoughts, feelings and attitudes on the numerous and
enduring transformations they were undergoing unfolds.

Initially, all indigenous

writing in Oceania was produced under mission sponsorship, but there was a shift to the
secular domain with the intervention of colonial governance; schooling fell under the
administration’s control and writing, too, fell under state sponsorship. Some mission
influence was still maintained after that shift and the indigenous writing produced from
the nineteenth to the twenty-first century reveals common themes and tropes associated
with that influence.
The benefit in examining the early indigenous secular and missionary writings
lies in their ability not only to give an insider’s point of view but also to provide
information previously omitted from the dominant historical records or overlooked in
the many European missionary texts produced over the same period. More importantly,
these texts allow us to ‘know something of the indigenous teachers who acted as
mediators between traditional societies and the new culture’ (R. & M. Crocombe
‘Preface’ in The works of Ta‘unga; Records of a Polynesian Traveller 1833-1896 xv).
Apart from travel/exploration writing, most of the “first contact” literature came from
European missionaries.

These texts invariably depict the islanders in the role of
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“heathen savage” in dire need of salvation. John Williams’ first impressions of the
Fijians included the hope that ‘the London, or some other Missionary Society, or the
Societies unitedly, will adopt some effective measure, by which these extensive and
inviting fields may be brought under moral culture’ (1838 8). He adds:
It will no doubt be attended with much danger, as some of the inhabitants are cannibals of the
character; others of ferocious habits and cruel practices, using poisoned arrows, and poisoning
the very food they bring to sell, and even the water which is taken from their shores (1838 8).

Reverend Haweis’s ‘Statement as to Puckey’s defection’ includes a comparison of the
Tahitians before and after mission contact:
Chiefs and Raatiras, hoary men and lisping children, the mother with her suckling at the breast,
and the once cruel priests of Oro, whose hands, now holding the primer or the Gospel, had been
often stained with the blood of human sacrifices, were seen sitting on the same form, spelling the
same words, and mutually availing themselves of each other’s aid (Vanessa Smith 54).

Gold prospector Frank Pryke’s poem, ‘The Kukukuku’ (1982) continues the
sensationalising of violent natives in a Papuan context, particularly in light of the
prospectors’ often-violent push into the region: 147
We old pioneering diggers
Got many startling thrills
From the frizzy headed niggers
Amongst those rugged Papuan hills
At times the hostile mountaineer
Would put up a willing fight
An evil sound it was to hear
Them howling thro’ the night
They’d strike without warning
And sometimes while still in bed
We would hear in the morning
Of some of our carriers dead
And skewered by Kuku arrows
Almost noiseless in their flight
‘Twould chill us to our marrows
To look on the gruesome sight… (Krauth New Guinea Images in Australian Literature 1982
70).

Indigenous texts challenge the dominant discourse by providing, as Allan K.
Davidson suggests:
… insights into the interpersonal conflicts, missionary mistakes and relations with government
officials and traders which did not fit within the edifying apologetic character of missionary
publicity (Davidson ‘Introduction’ Nau 6).

Extraordinarily, this Western tradition was adopted and reinforced by the first wave of
indigenous literary production demonstrated throughout this chapter. This literature
illustrates H. E. Maude’s description of historical indigenous writing as being
‘ethnocentric to the point of apologetics’ (‘Foreword’ in The Works of Ta‘unga 1968
ix).

The indigenous writers invariably discuss their own people in terms of their
122

“heathen” conduct, thereby affirming Fanon’s twentieth century critique of the first
stage of his definition of the ‘intellectual native’ (1967 passim). There is some evidence
within the indigenous writing of the nineteenth century that would seem to suggest that
it does not fit Fanon’s model, but rather that there is a stage that precedes Fanon’s first
stage. Signs of critical awareness within some of these texts also complicate Fanon’s
model by anticipating his third stage of resistance. In this initial period, there are signs
of slippage between two divergent cultures, particularly within the exchange of culture
and translation, that resist the eventual signs of assimilation and later, hybridity. This
cultural exchange produced “a successful marriage” in which writers such as Pomaré I,
Pomaré II, Maretu and Ta‘unga are able to sustain their own culture while
acknowledging an initial reception of Western ideologies and Christianity in particular.
The passion and power behind the transformation from ancient traditional
beliefs and practices to Christian conversion emanates from the pages of the indigenous
converts’ writing. Writing became a powerful medium by which the native pastor or
catechist of the Pacific could generate status for himself within the community, manage
the business of the mission and convey the myriad of emotional, spiritual and physical
transformations they underwent in their Christian conversion.

Their letters and

autobiographies enabled communication with the family of the faithful, recorded the
historical contact between Western missionaries and islanders, and allowed preservation
and dissemination of an indigenous response to missionisation. For the missions, the
indigenous stories echo the triumphal revolution of evangelism in the Pacific.
From a post-colonial perspective, as propounded by academics such as Ashcroft,
Griffiths and Tiffin, Pacific writing exhibits many of the attributes of other former
colonised regions such as India, Africa, the Caribbean, Canada and Australia. These
regions admit differences of local form and style: ‘most of the English literatures
outside Britain have been considered as individual, national enterprises forming and
reflecting each country’s culture’ but, we see a common decolonizing dynamic across
each national (or regional) space (Ashcroft et al 2001 18). As noted earlier, in literature
the process is also defined by three stages: imitation, abrogation and appropriation
(2001 5-6). Fanon adopted a similar approach, categorising the phenomenological state
or the conscious awareness of the ‘native intellectuals’ new reality also into three
distinct stages: unqualified assimilation, restlessness and resistance (1967 passim).
Significantly, however, Fanon defines the metamorphoses of the colonised’s experience
of colonialism through the confusions and internalisations of a psychological process
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and centres his analysis on the personal experience of the writer and its political
implication rather than offering an analysis of the body of literature, as Ashcroft et al
do. There are, however, some points of concurrence, as the stages of the literary
production evinced within Ashcroft et al’s abrogation stage, for instance, coincide with
the phenomenological shifts in Fanon’s second stage, restlessness. But it becomes
apparent, within the Oceanic context, that an uneven history and setbacks complicate a
simple three-part progression of the intellectual writer identified by Fanon.
Furthermore, the slippage between the stages becomes more apparent when we
contrast the power of Pomarés I and II at the beginning of the mission enterprise with
that of Pomaré V some years later and after the missions had infiltrated Tahitian society.
Initially, mission progress in Tahiti was a test of the missionaries’ endurance,
determination and faith. John Orsmond’s accounts of the Tahitian mission, supported
by Reverend James Elder, suggest that the missionaries conducted their endeavours at
Pomaré II’s will and the collapse of their work under a less powerful and influential
leader, Pomaré V, would seem to support his claim. The ever-increasing influence and
power of the missionaries reflects the decline of power and authority of the indigenous
leaders.
Indigenous societies, whether from opportunism or enforcement, embraced the
“white man’s” education, but with mixed results. Tongan Semisi Nau, (nineteenth
century), and Papua New Guinean, the late Kumalau Tawali, (twentieth century), value
their Western education and Christian conversion, while other twentieth-century Papua
New Guinean writers such as Bougainvillean Leo Hannett, New Britain-born Sir
Paulias Matane and Trobriand Islander John Kasaipwalova are much more critical of its
effects. Matane’s antipathy towards education policies in the 1970s led him to write the
article, ‘Education For What?’ (1976) and ‘Recording: Use and Abuse’ in Papua New
Guinea Writing (1974) and more significantly produced the Ministerial Report, ‘The
Philosophy of Education’, better known as the Matane Report (1985) which is
considered the ‘birth of education reforms’ in Papua New Guinea (‘Education What
For?’ in E. Barrington Thomas 57-60, Waiko 2001 6). Hannett’s and Kasaipwalova’s
attitudes to their education experiences can be identified closely with Frantz Fanon’s
critique in which the devastating consequences of colonial education are apparent:
Having judged, condemned and abandoned his cultural forms, his language, his food habits, his
sexual behavior, his way of sitting down, of resting, of laughing, of enjoying himself, the
oppressed flings himself upon the imposed culture with the desperation of a drowning man
(1970 39).
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Within the Pacific region, the ‘flinging’ of oneself was not always due to being
oppressed; the abrogational effect appears only when the oppression of colonisation is
perceived by the ‘native intellectual’ and in the Pacific this often happened late in the
decolonising process (Fanon 1961 passim). However, general evidence of Fanon’s
observations of the colonial subject is manifest within the works of the indigenous
missionaries as they displace their traditional heritage and adopt Western ideologies.
Although Fanon’s model is informed by his twentieth-century Algerian experience,
there is evidence within nineteenth-century indigenous Pacific writing to suggest that
the dynamic of the colonial experience and its impact is similar.
Fanon proposes that the first stage of the ‘native intellectual’ is one of
‘unqualified assimilation’, as he suggests in The Wretched of the Earth (1961):
The native intellectual gives proof that he has assimilated the culture of the occupying power.
His writings correspond point by point with those of his opposite numbers in the mother country.
His inspiration is European and we can easily link up these words with definite trends in the
literature of the mother country. This is the period of unqualified assimilation (178-179).

The literature of the “first contact” generation exhibits signs of Frantz Fanon’s theory of
unqualified assimilation. 148 In stage one, men such as Ligeremaluoga and Joel Bulu
reflect the unqualified assimilation most often found in the texts of the early indigenous
missionaries, but not because they are forcibly colonised. Rather, we find a cultural
conversion by consent and only later the hand of state control provokes the shift from
unqualified assimilation to restlessness.
Early conversion writing draws on the Western model and style of writing: - the
indigene shifts from his/her traditional, mostly-myth-oriented narrative form to the
conventional Western chronological style.

The fact that many of these texts are

translated by English missionaries undoubtedly affects the way in which the content can
be analysed and adds to the sense of assimilation. But, it also shows the influence
missionaries had on the indigene writer. George Stringer Rowe translated Joel Bulu’s,
Joel Bulu: the autobiography of a native minister in the South Seas / translated by a
missionary [1871] and wrote The Life of John Hunt Missionary to the Cannibals in Fiji
(c1860). The style of writing in both texts is very similar; each is laden with allegory,
hyperbole and metaphor. Ella Collins’ translation of Ligeremaluoga’s biography, An
Account of the Life of Ligeremaluoga (1933) also employs these writing techniques.
These texts, written with a European market in mind, captured the adventurous and
romantic spirit of the Pacific that was prevalent in the literature of the time.
Nevertheless, there seems to be enough of the indigenous writers’ experience in place to
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allow a valid analysis of mission impact on them. Fanon’s first stage of ‘unqualified
assimilation’ is an apt description of these texts that record the transformation from
“heathen” to convert. 149
Prior to mission contact, the indigenous peoples throughout Oceania had a
wealth of oral stories that had been recited and passed on through subsequent
generations. This oral culture contained ancestry, myths and legends and it was vital to
maintaining traditional cultural identity and value systems. The editor of Hawai‘i
Island Legends: Pikoi, Pele and Others (1996), Caroline Curtis, comments in her
‘Preface’ that:
…[a]s all these stories were told and retold changes crept in. While the main story was the
same, details became very different. No one can say that one version of a story is right and the
others are wrong (vii).

The stories, legends, chants and songs entrenched within oral tradition were fluid in
nature, absorbing changes over the generations of retelling, a normal process of cultural
absorption as Ngũgĩ wa Thiong’o suggests in Decolonising the Mind: The Politics of
Language in African Literature (1986 xv-xvi). As the missions exerted their influence
through education, there was a shift from orality to literary production where stories
were not actively suppressed, and here oral fluidity or flexibility was lost when the
songs, chants and stories of the past were recorded in writing. They remain inflexible,
as if immortalised as the transcriptions of Hawaiians David Malo, Samuel M. Kamakau
and John Papa ‘I‘i demonstrate: Malo’s acculturation to the West is apparent as he
begins to favour the literary form over the oral but notes that the content of the written
text is less reliable than the oral (identified by Curtis). Malo states of “The Flood”, that
‘[t]his is the story of the deluge which has been handed down by tradition from the
ancients. Traditions are not as reliable as genealogies’ (237). In this one statement, it is
evident that Malo affirms his belief in the reliability of the oral genealogies even though
he is seduced into using the written medium. Genealogies are specific – a family line
traced deep into the past – while traditions are more subjective and susceptible to
variation and change over time. Malo’s strategic use of Christianity becomes the tool
by which he is able to preserve his traditional culture in modernity. 150 In the instance of
The Hawaiian creation story, ‘The Flood’, Malo’s Christian training allows him to make
a connection and perhaps to elevate his traditional flood story above that of the Bible.
His work exemplifies the direct correlation between mission influence and education
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and the emergence of indigenous literary production. It is a mix of assimilation to and
resistance against Western acculturation.
Reliance on orality within indigenous societies ensured that the repetition of
catechisms and the singing of hymns figured largely in mission work. Reverend Aaron
Buzacott notes that:
…many of the natives were wont to congregate together in the cool of the day and chant over the
lessons they had learned at school, just as they had been wont to chant their heathen songs.
Some even imagined them to be forms of prayer, to be repeated in times of danger (Buzacott 64).

Here we see an equation between Western learning by rote and Pacific orality whereby
the new context signals assimilation but the old/new orality induces some appropriative
transformation of the material. Indigenous literature of the Oceanic region from its
inception, whether theoretical critique, fiction or non-fiction, covers a myriad of themes
and motifs, but it has, in the most part, a unifying central theme: the impact of
colonialism on traditional cultural heritage and self-identity.
This impact is clearly seen in the preliminary writing of the nineteenth century
“first mission contact” indigenous Christian converts. 151

Not only did the earliest

indigenous literary texts denote the transformation from oral to literate societies, but
also their content carried messages of “civility” and “faith”, celebrating the newly
acquired Christian culture.
The altered world-view becomes obvious within these literary works. It can be
seen in David Malo’s Hawaiian Antiquities (Moolelo Hawaii) (1951) as he includes
Christian church language in a bid to civilise the chants (mele) and songs of his
traditional heritage.

Early indigenous converts, such as Banks Islanders George

Sarawia, Clement Marau and Tongan Semisi Nau, likewise exemplify the altered worldview as they highlight their new-found “enlightenment” and “civility” by
acknowledging and continually reaffirming their “heathenistic” past and their deemed
lack of knowledge in stark contrast to their new-found Christian enlightenment and
Westernisation.

Similarly, Rarotongan (Cook Islands), Ta‘unga’s conversion

disconnects him from his past, elevating him in stature from other indigenous peoples,
typified by his observation on his arrival at Tuauru – ‘These are a very strange kind of
people. They walk about without clothing, both men and women. The latter are indeed
more degraded than the former. It is they say, what they have been accustomed to from
of old’ (34). George Sarawia recalls his own early contact days as he states:
I was not enlightened, my ideas were still the same; I did not understand yet about good and evil
ways of life, or that sin brings eternal death…it was if I was still fast asleep and deaf (10).
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This stance of superiority over the traditional way of life and judgement of his own
people is representative of the way in which the new convert resolves his separation
from his “heathen” past.
The mana or power of the written word was not lost on the indigenous peoples.
Some saw it as a means to secure their chiefly authority, as was the case among Tahitian
and Hawaiian royalty. However, in taking on a technology/a medium, these people
gradually accommodate themselves to the context/message of its European “owners”. 152
The earliest literary efforts by indigenous writers of the region were produced under the
direct sponsorship of the missionaries of the LMS in Tahiti in the early 1900s. Pomaré
I, Tu Vaura’atoa, King of Otaheite was the first acknowledged indigenous writer.
The LMS first established their South Sea Mission at Matavai Bay on Tahiti in
1797 under Pomaré I’s protection and a mutually dependent, although, nevertheless,
tenuous relationship between the missionaries and Pomaré I developed. Both Pomarés I
and II were extremely astute men and saw the benefit of building a relationship with the
missionaries and foreigners in general. William Ellis’s observation of the Society
Islanders recognised their ‘considerable ingenuity, mechanical invention, and imitation’
and he added further that ‘they possess no contemptible mental capabilities’ (Polynesian
Researches 1829 85). Missionary John Davies recognised these traits in Pomaré I,
suggesting he was:
An aristocrat by birth, high priest and politician in Te Porionu’u, Pomaré I had ample
opportunity to appreciate the usefulness of foreign visitors and their revolutionary artefacts. His
son Tu, (Pomaré II), born about 1782, exploited these advantages (Davies ‘Introduction’17991830 xxxvii).

The first South Pacific mission was established in Tahiti in 1797 and the last in
New Guinea in 1965. 153 Therefore, a survey period of a first-contact generation of
writers has to range over 150 years and into a wide geographical and cultural range in
order to offer an effective study of these works and the impact of missionisation on the
writers themselves. For the purposes of this study, ‘first generation’ texts are divided
into two categories: the island royals (sovereigns) and the indigenous missionaries
(teachers). Despite the disparity of times and places, this thesis argues that there is a
common pattern to the dynamic of cultural change and to writing.
Allan K. Davidson, in his ‘Introduction’ to Semisi Nau, The Story of My Life:
The Autobiography of a Tongan Methodist Missionary who worked at Ontong Java
(c1976), suggests that ‘[m]any of the indigenous missionaries maintained contact with
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their families and kept journals etc but that very few of these recordings survived’ (1).
Despite the poor survival rate (owing to damage from weather, bugs, travel), we know
that there was intense interest in the technology of print communication. 154 Another
factor contributing to the poor survival rate of correspondence has been the lack of
value placed on this material by both the indigenous peoples and Westerners. Davidson
alludes to this notion again when he comments on his research findings and the fact that
‘there is a great deal of fragmentary material on Pacific Islander missionaries in mission
and government archives’ (viii).

The fragmentary archives, when pieced together

contain a valuable source of cultural knowledge and history but remain locked away,
waiting for interest by academia. In the initial phases of nationalist cultural revival,
stories of conversion were not desirable; it is only as national cultures need foundations
for literary tradition that these texts are rediscovered.
In the first instance, the written word was a novelty but very few indigenous
people seriously valued it because they continued to live in an oral society. And when
the indigenous people saw that paper was a means to store and hand on ideas, the
missionaries, who controlled much of its circulation, would only have been interested in
keeping things that conformed to the needs of spreading the gospel. For missionaries,
paper was a familiar thing, vital for keeping “official” records on it, it was necessary for
maintaining their catechists, and for “private” letters especially where they supported
the missionary cause.

Reverend Aaron Buzacott’s experience among the Tahitian

peoples led him to comment that the
…art of writing amazed the natives as much as any novelty introduced by foreigners. In their
ignorance of penmanship, quite as much depended upon the intelligence and trustworthiness of
the messenger, as upon the substance and wording of the message (66).

He continues, ‘…it puzzled them greatly how letters could enable our brethren to
communicate with each other’ (66). Neil Rennie includes the anecdote of Tongan Chief
Finau’s confusion at witnessing such an unfamiliar and novel mode of communication
in 1807:
This mode of communicating sentiment was an inexplicable puzzle to Finow [sic] … He thought
a little within himself, but his thoughts reflected no light upon the subject. At length he sent for
Mr. Mariner, and desired him to write down something: the latter asked what he would choose to
have written; he replied, put down me: he accordingly wrote, ‘Feenow’ (spelling it according to
the strict English orthography); the chief then sent for another Englishman who had not been
present, and commanding Mr. Mariner to turn his back, and look the other way, he gave the man
the paper, and desired him to tell what that it was: he accordingly pronounced aloud the name of
the king, upon which Finow [sic] snatched the paper from his hand, and, with astonishment,
looked at it, turned it round, and examined it in all directions: at length he exclaimed, “This is
neither like myself nor any body else! Where are my eyes, where is my head? – where are my
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legs? – How can you possibly know it to be I?” [Authors italics and directions] (‘Preface’ in
Far-Fetched Facts: The Literature of Travel and the Idea of the South Seas 1995).

Apart from a lingering indigenist suspicion of writing as a foreign, colonial
device, one other factor operating against the preservation of island texts was that in the
earliest stages of mission contact, the LMS in particular, taught the indigenous peoples
in their own language. Only those texts that were translated into English were likely to
be given attention and conservation in a regional and global literary context. Initially,
the aim of this thesis was to study the works of indigenous writers who specifically
wrote in English. However, in the early period of missions, most texts come to us
because of translation.
These texts cover the earliest years of mission contact and are an important
marker of the cultural impact of the evangelical missions on traditional societies.
Interestingly, Hawaiian writers such as David Malo and John Papa ‘I‘i seemed to have
had an intuitive insight into the importance of capturing/recording the traditional chants
(meles) before they disappeared. In comparison with other Oceanic islands, this showed
a particular foresight, enabling the future recovery of traditional cultural heritage. 155
There was no real sign of this recovery in many of the other Pacific Island countries
until the emergence of the university-taught writers.
Two significant factors regarding translations must be addressed before the
analysis of these texts. Firstly, Ron and Marjorie Tuainekore Crocombe comment on
some of the difficulties they faced in translating Ta‘unga’s works:
It must be remembered that [Ta‘unga’s] own formal education was limited to several years under
an untrained teacher. The only orthography he knew was that used by his European teachers for
reducing the Rarotongan language to writing…When Ta‘unga wrote Tuaruru words therefore
(and he was probably the first person ever to do so) he had to use the letters which had the
nearest equivalent value in Rarotongan (xviii).

Secondly, in the case of both the island royals and many of the indigenous
missionaries, it is important to remember that the missionaries have translated and often
it would seem, instigated, the letters. The Reverend George Platt’s translations of
Tahiti’s Queen Pomaré’s letters to Kamehameha III of Hawaii and King Louis Philippe
of France illustrate the missionary’s influence. The salutations at the beginnings of the
letters prompt the question of authorship, ‘O, King of Sandwich Islands – May you be
saved by the true God!’ And again almost word for word in her letter to Louis Philippe
– ‘O, great King of the French, may you be saved by the true god!’ (3). The conclusion
of the letter to Kamehameha III raises the question of who is providing the warning –
‘Beware of the Roman Catholics and the friends of the Roman Catholics’ (3). The
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looming battle for the right to land Catholic missionaries on the Tahitian islands by the
French significantly affects the interpretation of the message and expression within
these letters. 156

The Sovereigns
Mission survival in fact can be accredited to Pomaré I’s appreciation of the
usefulness of foreigners and their technology, identified by John Davies earlier (56). 157
The earliest letter from Pomaré I, Tu Vaura’atoa, was addressed to the Governor of the
Colony of New South Wales, George King, in which he proffered a trade relationship
exchanging Tahitian hogs in return for guns and ammunition (‘King to Pomaré’ 13
October 1800). 158 Again, missionary influence can be detected in the blessings of the
Saviour conferred upon Governor King. But the letter itself and the reply it engenders
bestow such status upon Pomaré that it was enough to discourage Teohu, (chief of
Hitia’a), as he declined to challenge Pomaré I once he was ‘made to understand its
implications of protection from powerful friends abroad’ (Newbury ‘Introduction’ in
The History of the Tahitian Mission 1799-1830 xliii). The reality of this relationship
between the missionaries and Pomaré I was that he knew that in order to continue his
profitable trade arrangement with Governor King, he must ensure the safety of the
missionaries. The missionaries, too, realised that their survival depended on Pomaré I’s
hospitality. Of particular concern for the indigenous leader was the worry that Western
technology should go to rival underlings, thereby squashing writing as a royal privilege.
Davies’ records of the precariousness of the missionaries’ position during this time
highlight its enormity:
I am of the opinion that the ship’s being there together both previously acquainted with the Miss
[ion] which the natives perceived and joining in concern for their safety and comfort, and
evincing a determination to support them, has had the desirable effect, of establishing the
Mission on the best possible footing: so that whoever among the natives may rule as chief, none
will dare to hurt the brethren… (Davies 35).

There can be little doubt, in light of the recorded missionary records of the period and
the lack of Christian converts described by the missionaries themselves, that Pomaré’s
words are tantamount to ‘lip service’, to borrow Vanessa Smith’s terminology (Literary
Culture and the Pacific 1998 53-100). Niel Gunson notes that the missionaries were
under no illusion as to the nominal conversion of many early “converts” and yet the
missionaries made much of their success (1978 222). Gunson suggests that the outward
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appearances of moral change and signs of “civilisation” communicated by the
missionaries to the LMS Home Office distorted the reality, citing Lundie’s description
of the Wesleyan revivals in his Missionary Life in Samoa:
…we fear that the missionaries greatly over-estimated their success, and they spoke much too
confidently both as to the numbers converted, and as to the nature and truth of their religious
experience (Gunson 1978 228).

Furthermore, Gunson acknowledges Walter Lawry’s related criticism of his own
Wesleyan movement in presenting inflated responses to indigenous conversion (1978
91 and 228).
Pomaré I’s successor, his son Tu (Otoo), had been an inquisitive, even if
indiscriminate, student of the missionaries.

In March 1805, Davies recounts the

beginnings of Tu’s obvious literary progress:
King Tu … began this year, and continued to write notes to the miss[ionaries] and still now and
then … he formed his letters pretty well, and was evidently improving. Before he went to
Eimeo, when near the mission at Matavai, he paid some attention, learnt the English alphabet,
and to spell a little. He was also fond of writing the letters on a slate, and sometimes in the sand
(78).

For the most part, Pomaré II’s letters were addressed to the Directors of the LMS,
initially at their request. Davies’ records of November 1806 show:
…the Directors had written to the King, the letter was translated and read to him, and he was
requested to draw up an answer to it in his own language and manner, which he did, the letter
was then translated into English, this he copied and both his original Tahitian and the translation
also copied by him were sent to the Directors, they were both published in Volume III of the
Missionary Transactions (93 Held at the British Library and St John’s Cambridge).

Pomaré II, in a similar manner to his father, requested guns and ammunition but
also included a request for European missionaries (‘Pomaré to London Missionary
Society’, January 1, 1807 MS 4198 NLA). His request for missionaries is not surprising
as many of the indigenous populations associated with the early mission stations saw
immediate benefits – in their stature among other tribes, access to Western technologies
and an improvement in their living conditions (Williams 1838 86-88).

A similar

occurrence can be found in the memoirs of indigenous missionaries Clement Marau and
George Sarawia as they acknowledge their eagerness to become more familiar with the
missionaries for the material gains and knowledge they hoped to receive. As Newbury
contends of Tahiti:
The theme of the mission histories is the rise of a single Tahitian dynasty to power accompanied
by religious conversion to Christianity, though the extent of this conversion and the
abandonment of older beliefs remained a debated belief (‘Introduction’ The History of the
Tahitian Mission 1799-1830 xxxii – xxxiii).
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On the surface, these letters suggest a subservient tone and the Pomarés’ willingness to
“kowtow” to the colonising force in order to advance and secure their vision and
newfound kingdom. It could also be suggested, however, that the letters reflect the
ever-increasing power of the Pomarés and their ability to manipulate the missionaries to
serve their purposes. Rod Edmond confirms of Pomaré II that he ‘had long realized that
the missionaries were a potential source of European goods and therefore a means of
consolidating and extending his power’ (2005 100).

Orsmond’s summations of

Christian observances in Tahiti reflect the interests of power and control among the
indigenous Tahitians:
Sleep, not lively interest, seems to fill our chapels at times of divine service, for which several
reasons are to be assigned; - strangeness of discussion, horrid articulation, and painful absence of
energy in the speakers. There are some under whose sermon the eyes of the heavens sparkle
with pleasure; discussions about lands, laws, property, privilege, and they often continue all day
and night, are attended with undiminished ardour. Our Religious Meetings are obstinately and
universally made at a time for the Chiefs to give public notices, so are the times of school.
Scarcely a Sabbath in any place passes, but the time is now chiefly occupied in political
discussions immediately the Missionary withdraws. His remonstrances are not to be heard
(‘Extract from Old Orsmond MS’ in Davies [1799-1830] 352).

Here we have examples of how Fanon’s simple three-part progression might need to be
complicated to better describe Pacific conditions. Pomaré II eventually converted to
Christianity in January 1815, after being denied admittance to the Church on two
previous occasions; by Nott in November 1811 and Bicknell, Scott and Wilson in July
1812 (Davies [1799-1830] 182, 153). It would seem that it was a vital concession on
the missionaries’ part as they ‘dared not to baptize anyone before the King had passed
under that ceremony’ (‘Old Orsmond’ [1799-1830] 352). It was a decision that could,
therefore, be seen as one made for the long-term benefit of the mission. Pomaré’s
conduct was of the greatest concern to the missionaries but, especially leading up to his
baptism. Orsmond reflects on Pomaré’s conversion:
Now a new system of religion was established, and it would appear that the Missionaries must
become all important in giving directions for the conduct of the new converts in every stage of
life and practice. But no, no, no. To Pomaré all apply. He, by letter, or in person, obtained from
Mr Nott who could speak Tahitian plainly, all he required, and then withdrew, full of selfconceit, to his enquirers to shew [sic] them their duty. The Missionaries were mere ciphers of
whom the King used to say publickly [sic], ‘You must not do as the Missionaries do, but do as
they tell us!’ He was a beastly creature, there has been no one who could call him father, and a
few weeks before his baptism he had to dismiss several of his great, ugly male wives (Davies
‘Extracts from Old Orsmond MS’ [1799-1830] 350).

Pomaré’s conversion not only suited Pomaré’s interests, but was also a concessional act
on the missionaries’ behalf that would allow the mission to advance. This is supported
by Reverend James Elder in his letters to the Directors (cited by Newbury as 10 March
1824 Australia 2), although he was acknowledged as being ‘at variance with his
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brethren’ by Davies (94). Baptising Pomaré allowed the missionaries to welcome to the
church many genuine indigenous converts, thereby ensuring the future of the mission
and its purpose.
Rhys Richards, in his article ‘Who Taught Pomaré to Read?’(2005) cites
Orsmond in suggesting that it was the surgeon Mr Warner and not the missionaries who
taught Pomaré to ‘read, write and cipher’ (Journal of Pacific History 40, 1, June 2005
106; also see ‘Extracts from Old Orsmond MS’ 1849 in The History of the Tahitian
Mission 1799-1830 356). If this is true, the authorship of the letters to Mr Youl’s
parents (18 December 1806) and to Governor King (1 January 1807) become uncertain,
as Warner did not arrive on the island until May 1807 (See Orsmond). Regardless of
the teacher, it is conceded that eventually, ‘Pomaré wrote well’ and ‘in an excellent
hand’ (Richards ‘Who Taught Pomaré to Read?’ 2005 106). Communication between
the missionaries and Pomaré during his visits to other islands are scattered throughout
Davies’ journals. His entry for 22 July 1809, notes that Pomaré ‘wrote letters to several
individuals’ at Eimeo expressing his concern for their welfare (135). On February 13
1814, Davies notes a response received by the missionaries to a letter sent to Pomaré
concerning baptisms. The missionaries had written to Pomaré listing ideal traits for
baptism and included ‘the character of those that the miss[ionaries] thought proper
subjects for baptism’ (171). Pomaré responded by suggesting that the mission ‘should
not be [in] a hurry to baptize any of the people, before he should come, but see if they
were sincere in their profession’ (Newbury’s insertion 171). 159 The influence and
power of Pomaré is evident within these letters as the missionaries delayed the baptisms
as Pomaré requested and waited for his return.
It is not until the reign of Aimata, (Queen Pomaré V - born 28/2/1813), that
evidence of the impact of the mission’s Westernisation of Tahiti becomes more
apparent.

Queen Pomaré V, through her letters and laws evinces the progress of

mission acculturation. It is through her writing that her reliance on the Reverend
George Pritchard (later British Consul to Tahiti) becomes obvious. Davies suggests that
Aimata was ‘as yet a mere girl of seventeen’ and ‘given to youthful lapses’ when she
became the Tahitian islands’ monarch in 1827 (188). She and her brother Pomaré III
were students at the institution at Afaraeitu, established for the missionaries’ children
(Davies 188). Her younger, half-brother, after only a two-year reign, had died suddenly
of dysentery (O’Brien 111). In 1825, Henry Nott declared Pomaré III king after his
father’s death, when he was little more than a one-year-old (Davies 234).

The
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missionaries used their influential position, ‘to transact a good deal of public business in
his name – including a request to George IV for protection and the English flag, and a
set of trading and port regulations with a visiting American naval officer’ (Newbury’s
footnotes in The History of the Tahitian Mission 1799-1830 234).

Pomaré V’s

affiliation with the missionaries, therefore, was a great influence in her life but it did not
affect her conduct in a way the missionaries would have hoped. French and British
animosities, a hang-over from the American Revolutionary War (1775–1783), found
their way to Tahiti during Aimata’s reign and were played out between the missionaries
and the French Admiralty. The former missionary, George Pritchard was a major player
in the demise of Tahiti’s independence as he had been appointed British Consul in 1834,
and with the Queen’s request to be accepted into the church in 1836, his influence upon
her grew to such an ‘extent that he became her mentor’ (De Deckker 43).
Queen Pomaré is credited with writing many letters to such Heads of State as
Queen Victoria, King Louis Philippe of France, her cousin, Kamehameha III and
Admiral Richard Thomas. 160 The Reverend George Platt translated and ‘witnessed
Queen Pomaré’s signature’ to these letters (both dated 25 September 1844, in ‘Letter
from Pomaré to Louis Philippe, King of the French’ Mitchell Collection, 3, 18). She
was a prolific letter writer, with the majority of letters written when her reign and her
country’s independence were under threat. During this period, she also revised, with
her Legislative Assembly’s approval and George Pritchard’s assistance (by this time
British Consul), Codes of Laws and regulations for Tahiti, known as The Tahitian laws
refering [sic] to foreigners, within the dominions of Queen Pomaré 1843). 161
Christianity, of any denomination, remained a tenuous religion in Tahiti and
Queen Pomaré earned the missionaries’ consternation because although she had grown
up with a great deal of mission influence, she, like her father, Pomaré II, conducted
herself in a manner that showed outward signs of rejecting the religion. According to
William Pascoe Crook, Queen Pomaré ‘was loose in her conduct and cause[d] a great
deal of trouble to her people’ (O’Brien 111). 162 However, she eventually settled into
her role as the Queen of Tahiti and George Pritchard became her counsel.
By the end of 1836, two Catholic priests had landed on the eastern side of the
island and began telling the Tahitians that the missionaries of the LMS, ‘had been
telling them falsehoods, but they had now come to teach them the truth’ (Pritchard’s
emphasis 40-41).

The Catholic priests were ‘issued with a copy of the Port

Regulations’ and ‘informed that they would not be allowed to remain on shore without
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first obtaining that permission which the Law requires’ (Pritchard 42). The priests held
their ground and the battle for Tahitian souls and territory began as the content of Queen
Pomaré’s letters reveals. 163

Samuel Tamatoa Williams (son of John Williams the

missionary), wrote an appeal on the Queen’s behalf entitled, ‘An Appeal to British
Christians, and the public generally on Behalf of the Queen of Tahiti and her outraged
subjects, with a statement of Facts’ (1843), in the hope of gaining British support
(Pomaré, Queen of Tahiti: a poem, with notes and an appendix). But Queen Pomaré
had written her own appeal on January 23 1843 to Queen Victoria that began with an
acknowledgement of ‘Jehovah [as] the foundation of our power’ (‘A Letter from the
Queen of Tahiti to Queen Victoria’ 50). Queen Pomaré makes a statement about the
destabilising events, many of which occurred in her absence. She then asks that Queen
Victoria ‘not cast [her] away’ and that ‘I run to you for refuge under your great
shadow’, reminding Queen Victoria of her father’s agreement with the British and her
support of that agreement (51). This affirmation confirmed her subordinate position in
relation to the British while her opening greeting to Queen Victoria marks her Christian
conversion and thereby suggests they are of equal status. Queen Victoria’s lack of
response is a reminder of the reality that Queen Pomaré and her people were of little
consequence to the British. Patty O’Brien citing, Charlotte Francken Haldane, notes
that:
Victoria reported in the mid 1840s that Louis Philippe, and perhaps she too, wished ‘Tahiti au
fond de la mer’ [Tahiti to the bottom of the sea], as the ‘Tahiti Affair’ was causing such a storm
between their respective governments (in O’Brien 108; Charlotte Francken Haldane The Tempest
over Tahiti 157).

Queen Pomaré’s pleas to Louis Philippe King of France (1844) and Rear
Admiral Du Petit-Thouars also fell on deaf ears.

Within her letters, the double

colonisation of Queen Pomaré as a woman is evident as she strategically plays to her
womanhood when referring to herself to King Louis Philippe as a ‘weak and
defenceless woman’ and begs him ‘to think of [her] as a woman … near giving birth to
another child’ in her plea for his compassion (9, 18). George Baxter, mission artist,
captured on canvas what the poets captured in verse and her letter suggests. His
painting of Queen Pomaré portrays her vulnerability as the threatening storm clouds
above the French forces loom large behind her.
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Pomaré, Queen of Tahiti, the persecuted Christian surrounded by her family at the afflictive
moment when the French forces were landing [picture] designed [and] printed in oil by G.
Baxter, patentee.

The mission response to her predicament is also of particular interest. A poem
entitled ‘Pomaré, Queen of Tahiti’, possibly written by Samuel Tamatoa Williams,
usurps Pomaré V’s voice and the Western writer [Williams] offers his interpretation of
Queen Pomaré’s thoughts on her country and its contact with the West. It is in a
traditional English style, evocative of the Romantic odes of the era, and in this case,
dedicated to the Queen’s beloved Tahiti. Lord Byron’s poem, ‘Island’ (1823) appears
to be a major source of influence as the poet captures the essence of beauty of the
Tahitian islands while acknowledging the loss of the island kingdom.
Clust’ring like children round a mother’s smiles,
In sweet society, a group of isles
Lie nestled midst the South Pacific wave.
Tahiti is the chief; - blue waters lave
Its coral, zone-encircled, lovely shore
And with a wild though not discordant roar,
The crested billows of the ceaseless swell
Burst ’gainst the reef, as if they would rebel
That Ocean’s child should e’er be Ocean’s Lord. … (3).

137

And can it be, that in this sunny land,
Uncull’d the fruit should grow, the flow’r expand?
That valleys ever beauteous, mount and plain
Should bloom in brightness, but all bloom in vain?
Oh no! a race, the noble and the free,
Once dwelt midst scenes of nobility;
But from their lands they’ve been treach’ry driv’n;
Betrayed by man, they trust, still trust in Heav’n.
Oh! For a soul like thine who sang of yore
The wondrous beauties of this island shore!
Oh! For thy ‘witching and resistless spell,
An outrag’d nation’s history tell! …
In woman’s anguish poor Pomare lay,
O’ercome by pains which hopes can scarce repay;
Almost alone, with no advisor near,
Her mind exhausted and bent down by fear;
Who will believe in this sacred hour,
Man could approach t’ exert his great power?That threats and insults to a Queen were shown,
T’ extort a deed which sign’d away her throne?
It is too true; and blush, oh France! To know,
Such were French acts, with a woman for a foe. …
They gave Protection! – prostituted name,
France’s disgrace, though her sons call’d fame;
The same protection as the vulture gives
To weak prey that tortur’d, writhing lives:
The same protection as the Upas tree
Of French misrule has thrown Algiers o’er thee.
Hark! To those shrieks along Tahiti’s shore,
Whose fearful echoes drown the cannon’s roar!... (13)

In the first few lines of the poem, Williams both challenges and reinscribes the
representation of the Tahitian people as being uncivilised as he portrays the Tahitians as
childlike, befitting of Rousseau’s description of the “noble savage”. He continues this
portrayal in line two as he describes the people as being a ‘sweet society’ (3). Yet
suggests that they still retain aspects of their “primitiveness” as he writes ‘with a wild
though not discordant roar’, nevertheless, implying they are a compliant and subservient
race, acting in agreement with their colonisation (3).
The second extracted stanza offers the presumed inner thoughts of Queen
Pomaré as she supposedly questions foreign incursion into the Tahitian islands more
generally. The symbolism of the wildness of the Tahitian landscape in the first three
lines suggests that as a people, the Tahitians would ‘bloom in brightness’ without
external interference and in their own right, but now ‘bloom in vain?’ But, this is a
problematic representation as the Tahitians and nature become metaphorically
interchangeable. The trust Queen Pomaré placed in the missionaries, led to her trust in
foreigners more generally and the naïve Pomaré soon learns that it was not the Tahitian
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peoples’ interests but rather foreign individual’s motivations that led to the loss of her
country’s independence. Williams reinscribes the civility of the Tahitian people again
as he identifies them as being a noble and free race. We see the complicity and betrayal
of the men Pomaré trusted juxtaposed with signs of her faith in her new religious beliefs
as she ‘still trust[s] in Heav’n’ (13).
The final two lines of the second extracted stanza are perhaps the most
interesting, for in these lines we see the subservience of the Tahitians through the
bewitchment of the missionaries’ influence. Williams uses a standard device common
in epics, as the appeal for an outraged nation is conveyed to the reader, who we can
assume is English. Williams’ disapproval of the apparent lack of resistance by Queen
Pomaré in allowing the French to land unchallenged is unequivocal. The final line, in
the manner of Queen Pomaré’s Hawaiian counterpart, Queen Liliuokalani,
acknowledges the outrage of a nation dispossessed as it becomes yet another tragedy
played out in the history of colonisation.
In the third extracted stanza above, Williams’ challenges the King Louis
Philippe’s chivalry and morality in treating ‘a woman as a foe’. The absence of Queen
Pomaré’s trusted counsel, Pritchard, is also lamented within this extract. Williams’
cannot mask his own abhorrence for the French and their conduct as he lashes out at
their so-called protection in the fourth stanza, ascribing it to that of a vulture, the
poisonous Upas tree and French oppression in Algiers.
Williams’ final lines of the poem express the continued hope that someone may
hear the appeal and liberate the Tahitians from the French:
Thrust her not forth to die hopelessly:
It is her last-her touching, last appeal,
In which she brings her soul at thine to kneel.
Raise it from woe, make tears of joy her tears,
And she will bless thee through all the coming years (19).

The emotive language of the appeal clearly failed to foster the support Williams had
hoped for, but it was at the time the only way in which the story could be told and
induce support from the British people. The idea of appealing to a population through
writing as a tool of protest was also later used by Queen Lili‘uokalani in a bid to gather
support for Hawai‘i as the Americans annexed her country.
The letters are of historical importance, but the hand of Pritchard and Platt as
translators, and more questionably as composers, makes it difficult to identify Queen
Pomaré’s own input and intentions. The language inflections within the letters bear
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testimony to Pritchard’s and Platt’s Christian influence. It is clear that she relied on
Pritchard’s advice in these political dealings as she had little political experience on
which she could draw. One cannot but wonder if she was a pawn in the missionaries’
bid for political authority. The missionaries’ hand in the events surrounding the French
takeover of Tahiti are undeniable and are evident within the poem, ‘Pomaré, Queen of
Tahiti’.
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It does not take much to read between the lines to see that her impending

demise also meant the decline of the missionaries’ own status. The poem, by an
unnamed author, offers a greater insight into Tahiti and its people and was presented by
Samuel Tamatoa Williams, along with the Queen’s own pleas, to Louis Philippe King
of France as a plea for the continuation of the British alliance.
Queen Lili‘uokalani used writing as a means of gaining support against the
Americans annexation of Hawai’i. Queen Lili‘uokalani of Hawai‘i (born 2/9/1838) was
dethroned and tried for treason, and her country annexed to the United States of
America because she, like Queen Pomaré, had a misplaced faith in the missionaries.165
The dire consequences for indigenous Hawaiians are evident in the form of
contemporary resistance writing today (examined in later chapters in more detail). The
trust that developed between the indigenous heads of state and the missionaries blinded
the Hawaiian rulers to hostile forces massing behind and within the church.

The

complicity of the “missionary party” in the overthrow of Queen Lili‘uokalani and the
eventual annexation of Hawai’i to the United States of America were, therefore,
unforeseen and bewildering to Queen Lili‘uokalani. Her account, Hawaii’s Story by the
Queen of Hawaii (1898), is one of her many literary accomplishments during her
incarceration, and it provides an insider’s view of the events that led to the collapse of
the ancient Kingdom.
From the moment of their arrival in Honolulu on 4 April 1820, missionaries
began to introduce new technologies such as cloth, sewing and writing and to press for
social change with the breaking of the kapu or taboo system of feudal hierarchy (Merry
63). 166 Dotts and Sikkema state:
For their purposes, the missionaries could not have arrived at a more propitious time. Desiring
to fill the void left by the destruction of their religious images, the Hawaiians were vulnerable
when Christianity came ashore. (‘Who Shaped Public Education in Hawaii?’ in Challenging the
Status Quo: Public education in Hawaii 1840-1980 1994 13).

It was through the schools conducted by the missionaries that the strong
relationship between them and their Royal Hawaiian charges developed. The king and
chiefs, according to Albert F. Judd 2nd, ‘approached the missionaries with a petition to
140

have a family set apart to educate the young chiefs of the Hawaiian nation’ (Missionary
Album: Sesquicentennial Edition 1820-1970 74).

Initially, Queen Lili‘uokalani

attended Amos Starr Cooke’s boarding school where she recalls the punishments meted
out to her and her royal companions for any breach of the school’s strict procedures. 167
Later, she attended the Hawaiian Chiefs’ Children’s School where, as Linda K. Menton
states, ‘Dr Gerrit Judd, stressed the need for the children to live an orderly life, to
include exercise, frequent bathing, and regular hours for eating and sleeping’ (223).
Furthermore, the Reverend William Richards indicated the need to emphasise to the
children ‘the importance of their growing up together, with similar habits of thought and
understanding each other’s characters, so that when they became rulers and were
scattered among the different islands, they would still be united in their plans’ (Menton
223). Thus the church came to be seen by the Hawaiian élite as a means of unifying the
state and investing it with pono or (righteousness) (Merry 63; Kame‘eleihiwa 152-153).
But there is little doubt that the missionaries guided the plans of the united leadership
they educated.
Missionaries were not confined to proselytisation; as Queen Lili‘uokalani
recalls, they were frequent visitors to the Royal Court in various capacities: Christian
pastors, medical practitioners, translators. They offered advice on such matters as
Western law, government procedures, and foreign affairs; they filled government
ministerial positions and were considered friends. In these capacities they shored up
their power by introducing religious Codes of Law – including observance of the
Sabbath day with compulsory church attendance, and the prohibition of traditional
practices such as games, hula, and ‘awa drinking (See Najita 44).
A vital tool of proselytisation was ‘palapala – the written word’ (Merry 63). The
common belief held by the indigenous people in its ‘transcendent power’ made it a
highly desirable commodity, leading to the popularity of Western schooling (Merry
63). 168 In the early years, literary production was aimed at translation of practical and
religious materials. This period saw the production of the necessary teaching texts
relating to spelling and grammar, geography, social sciences and readers along with the
necessary hymnals, catechisms, scriptures and the Bible translated into the Hawaiian
language. The missionaries, as several scholars have suggested, taught in the Hawaiian
language as ‘they feared teaching in English would assist the Islanders’ exposure and
access to the wider world’ (Crowl 9). 169 The newly-educated indigenous elite, most
notably, David Malo, John Papa ‘I‘i and Samuel Manaiakalani Kamakau, also began to
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record the customs, myths and chants of the ancient kingdom. Hawaiian customs of the
ancient kingdom were legitimised through the inclusion of church language. Production
of practical and religious material delayed the appearance of creative writing for many
decades. The missionary education in Hawai’i worked to preserve some aspects of
culture while destroying others.
A legacy of this mission education can still be found in indigenous literature in
the moralising tone and sermonising rhetoric as a successor to oratory. This is evident
throughout Queen Lili‘uokalani’s text as the tone takes on that sermonising quality.
She preaches to the uninformed, asserting the Christian status of herself and her people
and contrasting their pious conduct with the unchristian conduct of the members of the
missionary party. She is disturbed by their propensity for deceit in the cloak and dagger
events leading to her capitulation. Even more so, as her trust in long-time childhood
friend, Mrs Eveline Wilson, and her husband betray her kindnesses and friendship
toward them. They became integral to her later capitulation (Chapter XXXVIII n.pag).
In an ironic twist, one of the earliest policies of the newly established Provisional
Government, of which the missionary party was a significant component, was the
introduction of state-based secular education.
The demise of the ancient Hawaiian kingdom correlates directly with its contact
with the West and can be characterised by Alan Moorehead’s figure of fatal impact –
the story of how white man came to dominate the peoples of the South Pacific, New
Zealand, Tasmania and Australia (Manning Clark ‘Preface’ in Moorehead 7). 170 The
repetition of events, the manoeuvring and manipulation by the West in the bid to extend
Empire throughout Oceania, saw the fall of many indigenous leaders, as we saw in the
case of Tahiti and Queen Pomaré IV.
A survey of historical records of Hawai’i suggest that its fate was sealed at the
point of European contact, long before Queen Lili‘uokalani’s reign. In fact, evidence
of the demise of the ancient kingdom began with the friendship that developed between
King Kamehameha the Great and Captain George Vancouver on his three visits between
1792 and 1794. Kamehameha’s curiosity about Western philosophies and technologies
led to his subsequent adoption of many Western customs and to the tailoring of the
governance of Hawai’i to incorporate Western practices. Missions were able to present
themselves as both a catalyst of modernity and a buffer against the unrestrained
onslaught of Western influence. However, they themselves were part of the process of
secular change.
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Prior to his election as King, Kalākaua’s pro-British stance led to many
Americans supporting Queen Emma as the successor to the throne. King Kalākaua’s
victory led to civil unrest and the request for American troops to ensure calm. Although
no action was necessary, the American contingent was powerful enough to present a
petition for equal treatment of British and Americans (‘American Reciprocity Treaty
1876’) ‘signed by virtually every planter and important merchant in Hawai‘i’, many of
whom were or had been missionaries or descendants of missionaries (Fuchs 20). In this
Treaty, King Kalākaua agreed to allow the import and export of agricultural machinery
and products to be traded duty free with the United States of America, thereby
bolstering the missionary party’s economic and political position and ensuring that
‘[s]ugar, not the Hawaiian King, … ruled the Hawaiian Islands’ (Steven Roger Fischer
140).
There is little doubt that the men formerly associated with the ABCFM had a
vital role to play in the fall of the ancient kingdom in 1893 as they were amongst those
Hawaiian government officials, mercantile agents and pastoralists whom Queen
Lili‘uokalani derogatorily refers to as the “missionary party”. Annexation to the United
States of America would ensure the financial and political hegemony of a class already
dominant because of religious control. Queen Lili‘uokalani recalls her concern at her
brother’s decision to offer the Office of Chamberlain and special agent for the
management of crown lands to Mr. Charles H. Judd, the son of a missionary. She was
aware of his duplicity in supporting Queen Emma as the Hawaiian sovereign. She
recalls her thoughts during a conversation she had with her brother, the King:
When [Judd] heard that my brother had received the majority vote of the legislature, he then with
soft words returned to try the arts which we call "to malimali," to ingratiate himself into the royal
favor (Chapter X n.pag).

It was, however, with the Bayonet Constitution of 1887 that the “missionary party” or
Human League made its most destabilizing political move. King Kalākaua was forced
to sign an act of parliament by which the Sovereign’s powers were reduced
significantly. Queen Lili‘uokalani attempted to amend the Bayonet Constitution with a
new “people’s” Constitution in January 1893. It was the death-knell for Hawaiian
Sovereignty.
‘Christianity and civilization’ were, as Menton suggests, watchwords of the
nineteenth century. This is evident throughout Queen Lili‘uokalani’s account of events.
She constantly refers to the civilization of Hawaiians, particularly in her accounts of
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regal occasions such as Queen Victoria’s Jubilee and her visits to the United States of
America and her inclusion at social events with President Cleveland. She continually
contrasts her dignified and Christian conduct with the very unchristian acts of the men
of the missionary party. However, one could argue that her internalising of the values
of the missions that were ‘civilizing’ her country in the eyes of the West left her people
vulnerable to secular exploitation. We can see the double-bind of discursive complexity
when we look at her writing about America, couched in the language of colonial
expansion in order to protest the colonisation of Hawai‘i. She recalls travelling across
the United States from the ‘Pacific to the Atlantic’ after her release from prison looking
out, at:
…thousands of acres of uncultivated, but rich and fertile lands, soil capable of producing
anything which grows, plenty of water, floods of it running to waste, everything needed for
pleasant towns and quiet homesteads, except population. The view and the thoughts awakened
brought forcibly to my mind that humanity was the one element needed to open to usefulness
and enjoyment these rich tracts of land. Colonies and colonies could be established here and
never interfere with each other in the least, … I thought what splendid sugar plantations might be
established …There was nothing lacking in this great, rich country save the people to settle upon
it, and develop its wealth.

She continues:
And yet this great powerful nation must go across two thousand miles of sea, and take from the
poor Hawaiians their little spots in the broad Pacific, must covet our islands of Hawaii Nei, and
extinguish the nationality of my poor people, many of whom have now not a foot of land which
can be called their own. And for what? (Chapter XLIX. n. pag).

Queen Lili‘uokalani recalls her period of imprisonment and reflects on the ‘saving
grace’ of being allowed access to pen and paper and found ‘great consolation in
composing’ (n.pag). She transcribed a number of songs; the most significant being
‘Aloha Oe’ or ‘Farewell to Thee’, which became very popular.

During her

incarceration, Queen Lili‘uokalani also translated The Kumulipo: An Account of the
Creation of the World According to Hawaiian Tradition, composed by Kaeulumoku in
1700. In her ‘Introduction’ to the text, she cites one of the reasons for her work being
that of cultural preservation:
The folk-lore or traditions of an aboriginal people have of late years been considered of
inestimable value; language itself changes, and there are terms and allusions herein to the natural
history of Hawaii, which might be forgotten in future years without some such history as this to
preserve their posterity (vii).

Within this conservationist project, however, there is at least a strategic subordination of
local tradition to mission culture when the former is compared to Biblical equivalents.
Lili‘uokalani acknowledges the prophecies of the high priests at the time of Kalimamao
that Lono would reappear from the oceans. 171 Literary reconstruction of oral tradition
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had already found obstacles as a result of colonial disruption. Queen Lili‘uokalani
notes the difficulties she faced in giving precise definitions, as she states, ‘in some cases
this could not be done because the true significance has been lost’ (x). In a comparable
way, this disruption is also evident in the ‘He Pule Hoolaa Alii’, the story of the first era
of creation reveals similarities with the Christian Creation story, although the Hawaiian
story speaks of fifteen phases, as opposed to the Christian Genesis story which speaks
of the seven days of creation.
Queen Lili‘uokalani’s writing preserved local culture and propagated resistance
to white settler colonisation in the form of Hawaiian language songs and traditions. The
literacy gained from the missions provided the vehicle for speaking to both Hawaiians
and whites in the modern political context. It is important to remember that Queen
Lili‘uokalani at the time of writing was pleading her case in the hope that her position
as her country’s sovereign would be restored. Had she known that one hundred years
later her plea would remain unanswered, her story and textual devices might well have
been different. However, the voice of the mission remains a feature within Hawaiian
writing.

It is evident in ‘A Name Chant for Lili‘uokalani’ [1898] when Queen

Lili‘uokalani is virtually beatified by her people. Keko‘aohiwaikalani’s final lines to
the contemporary chant run:
…
Uplift our eyes to Almighty God,
With him lies the hope,
The salvation of Hawai‘i for all time,
In the presence of the Holy Trinity,
Are our rights and our victory,
Tell the story through your name.
Lili‘uololokulaniikekapu (105).

Pomarés I and II, Queen Pomaré and Queen Lili‘uokalani all exhibit evidence of
Ashcroft, Griffith and Tiffin’s stage of imitation within their writing Commonwealth or
nation writing. Their writing takes on Western chronological structure and is full of the
religious rhetoric taught to them by the missionaries, but the content and purpose of
these texts are not simply to celebrate colonial influence. This situates them outside the
first assimilated stage of the Fanon model. The Pomarés’ “lip service” to conversion in
the interest of trading hogs for ammunition suggests that there is a precursor similar to
the second stage of restlessness. It is stage that suggests that the Pomarés I and II are
not quite assimilated as they continue to maintain their own cultural practices and
authority but are beginning to show signs of the shift to becoming colonised subjects.
Queens Pomaré and Lili‘uokalani, on the other hand, display evidence of shifting
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between the first and second stages, as they have adopted Western attitudes and have
taken a subservient role in their country’s leadership. Under colonial pressure the
indoctrinated native intellectual does not necessarily reject his/her own culture and run
to Western culture but uses the tools of the West to try to preserve cultural connections
and local power. However, there are signs of slippage into the restlessness of the
second stage as they ‘spew [them]selves up’ and challenge the coloniser by asserting
their people’s “civilisation” and superiority of race (Fanon 1961 179).

The Teachers
Nowhere are the acculturational effects of Christian conversion more evident
than within the writing of the Pacific indigenous missionaries.

The first “native

teachers” were born into the era of European domination and their literary works reflect
their colonised subjectivity. 172
Like many other writers included in this chapter, the early indigenous
missionaries - Ta‘unga, Maretu, Ligeremaluoga (Osea), Joel Bulu, Semisi Nau, Clement
Marau and George Sarawia - all wrote in their own languages; a reflection of the LMS’s
policies in the early contact era. Similarly, the Hawaiian missionaries David Malo,
John Papa ‘I‘i, Samuel M. Kamakau, also wrote in their own vernacular. These writers
are not an exhaustive list but rather are representative of the writing produced in their
time. They have been included in this thesis because their works have been translated
into English and as such, have a vital role in the cultural revivals evident throughout the
Pacific Islands in the contemporary era.
Many of these texts are valuable sources of traditional cultural and historical
knowledge as the men within this group were keen observers of their cultural heritage
and of the transformations they were undergoing through Christian conversion,
sometimes knowingly, as in the case of Marau, and other times unconsciously, as in the
case of Nau and Bulu.
The majority of the men, particularly the Hawaiians, were of the first mission
contact generation and experienced life within the traditional and contact eras. The
Hawaiian writers need to be examined separately because of the key differences in its
mission establishment compared to those of other Pacific islands discussed in Chapters
1 and 2.
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Hawaiian indigenous converts, David Malo and John Papa ‘I‘i, were
contemporaries who ‘lived under the kapu system’ while Samuel Manaiakalani
Kamakau ‘lived within memory of the original Hawaiian life’ (Emory in ‘Foreword’
Fragments of Hawaiian History 1959 ix).173

These three men studied at the

Lahainaluna Seminary (established 1831) under the American Board of Commissioners
for Foreign Missions. Malo was one of its commencing pupils at the age of 38 and he
remained there for ‘several years’ (Emerson in Hawaiian Antiquities 1951 x-xi). ‘I‘i
too was among the first intake of indigenous students of the seminary174 while Kamakau
was among the ‘second batch’ of students (Obeyesekere 154). 175 It was at Lahainaluna
Seminary (high school) that the New England missionaries’ influence becomes evident
as they introduced Western, Christian concepts to the Hawaiians which in turn were
incorporated into the transcriptions of the oral language. The similarity of their work
reflects not only the influence of the missionaries but also their new knowledge
acquired from the West. In terms of authorial voice, the credentials of Malo and ‘I‘i are
impeccable, as exemplified by Emory’s observation of ‘I‘i:
[‘I‘i] was in constant contact with the political, religious, and social concerns of the court until
he retired from the service to his chiefs in 1864 … Thus he was able to write authoritatively on
the matters of the gravest concern to the Hawaiians of those days, and his writings offer an
abundance of details about events and customs which have been tantalizingly obscure heretofore
(‘Foreword’ Fragments of Hawaiian History 1959 ix).

David Malo and John Papa ‘I‘i are examples of men who experienced life within two
distinctly different worlds: the traditional and the colonial. However, ‘I‘i’s style of
writing differs from Malo’s in that he records Hawai‘i’s history through his own
intimate experiences, ‘thereby revealing the Hawaiian pattern of culture as it actually
functioned’ (Emory ‘Foreword’ in Fragments of Hawaiian History 1959 ix). Malo,
although having personal experience of the ancient kingdom, offers an observer’s
viewpoint on his culture skewed by his Christian conversion. Kamakau’s approach
differs again, as he relies on sources which had already been gathered (mostly by the
American missionaries) in offering an anthropological-style commentary, but he also
turns to at least one elder, Puhiea, for first-hand knowledge of events in Kamehameha
I’s court (Kamakau 140). The three men were committed to their people and held
positions of influence within their society.
Born in North Kona in the time of Kamehameha I’s reign (circa 1793), Malo
served one of the great chiefs, Auwai, whose ‘knowledge of Hawaiian lore, (including
an acquaintance with the genealogies (kuauhau) of the chiefs, the religious ceremonies
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under the tabu system, and the old myths and traditions’) was vast’ (Emerson in
Hawaiian Antiquities 1959 viii). Malo learnt a great deal under Auwai’s tutelage.
Furthermore, his position within the court exposed him to a wealth of traditional lore as
it was here that the ‘notable bards, poets, and those in whose minds were stored the
traditional lore of the nation’ gathered (Emerson in Hawaiian Antiquities 1959 vii-viii).
There is no question of the reliability of his information. Emerson confirms that:
…he was placed in an environment the most favourable to forming an intimate acquaintance
with history, traditions, legends and myths of old Hawaii, as well as with the mele, pule and oli
that belong to the hula and that form so important and prominent a feature in the poesy and
unwritten literature of Hawaii (Hawaiian Antiquities 1959 vii).

David Malo is a study in complexity. His intimate knowledge of the ancient
kingdom’s rituals and customs were captured within his writing. On first reading his
words on a display poster at Mission House, Honolulu, 2005, (used in this chapter’s
epigraph), one might assume him to be a man ahead of his time, critical of colonial if
not mission influences. However, on examining his writings in more detail, we see
evidence of the contrary in his acknowledgement and affirmation of the elevated status
of all things European.
As with many of the early mission contact writers, Malo received an education
because of his connection to the Hawaiian Court. 176 Malo’s Western education under
the guidance of Reverend William Richards of the ABCFM, marks his assimilation into
Western principles and the subjugation of his own heritage. Richards was to become a
lifelong friend of Malo and his influence upon Malo’s life was paramount to his change
in attitude toward his cultural heritage. Malo’s text, Hawaiian Antiquities or (Moolelo
Hawaii), is an historical account of ancient Hawai‘i, translated by Dr. Nathaniel B.
Emerson in 1898. Malo’s ‘Author’s Preface’ in Hawaiian Antiquities (Moolelo Hawaii)
(1951) clearly positions his peoples’ history as inferior to the written word because of
its origins within orality. 177 His reference point in this claim is based on the gospels as
he states:
I do not suppose the following history to be free from mistakes, in that the material has come
from oral traditions; consequently it is marred with errors of human judgement and does not
approach the accuracy of the word of God (frontispiece).

Despite this, as Emerson notes, Malo was only able to record the wealth of material
because of his memory of oral tradition (iv). An observation of Malo’s character by
Emerson alludes to his complex and in this case, contradictory nature, as he speaks of
Malo’s ‘shrewd and inquiring mind as well as a tenacious memory which had to serve
in the place of writing and of all mnemonic’ (iv). Malo’s willingness to play down this
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fact and accept the subjective nature of his people’s history clearly establishes him
within Fanon’s first phase of unqualified assimilation but it is an uncomfortable
condition, one that is perhaps more complex than the overwhelming power of
colonisation on its subjects identified so vehemently by Frantz Fanon, Albert Memmi
and Ngũgĩ wa Thiong’o. Nonetheless, Emerson acknowledges the mark of colonialism
– ‘his mind had been impregnated with the vivifying influence of his new faith from
across the ocean’ – and Malo’s distaste for his once-loved traditional Hawai‘i becomes
evident within his writing.
Malo’s overwhelming Westernisation is apparent in his article, ‘On the Decrease
of Population on the Hawaiian Islands’ in Hawaiian Spectator 2 (1839), in which he
lays the blame for the depopulation of the islands at the door of the Hawaiians
themselves. He makes no mention of the staggering death toll due to the epidemics of
Western diseases such as influenza and smallpox, but rather suggests that the islander’s
greed and savagery alone was responsible for their decline in numbers.

Samuel

Kamakau’s summary of the depopulation of the Hawaiian people after Cook’s visit to
and death in the islands, clearly contests that of Malo. Kamakau states:
The fruits and the seeds that his [Cooks’] actions planted sprouted and grew, and became trees
that spread to devastate the people of these islands.
1. Gonorrhea [sic]
2. Prostitution
3. The false idea that he was a god and worshipped
4. Fleas and mosquitoes
5. The spread of epidemic diseases
6. Change in the air we breathe
7. Weakening of our bodies
8. Changes in plant life
9. Change in the religious, put together with pagan religions
10. Change in medical practice
11. Laws in government

(Noenoe Silva’s translation of Kamakau’s Ke Kuku Aupuni: Ka Moolelo Hawaii no
Kamehameha Ka Nai Aupuni a me Kana Aupuni I Hookumi ai in Aloha Betrayed 2004
22-23).
Within his Hawaiian Antiquities (1951), Malo’s use of church language, a
predominant literary style of the Victorian era, permeates the ancient Hawaiian chants
and prayers.

The language has the appeal, perhaps for Malo, of dignifying the

Hawaiians’ ancient traditions.
The complexities of Malo’s position are further evident in other chapters of his
Hawaiian Antiquities. Christianity becomes the shining light of civility of the post-
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contact Hawaii as Malo contrasts it with the depravity of the Hawaiians in the preChristian era:
…there was hardly anybody about court who did not practice robbery, and who was not a thief,
embezzler, extortionist and a shameless beggar. Nearly every one did these things (Sec. 26 ‘Life
in the Out-Districts and at the King’s Residence’ 66).

It is interesting to compare Kamakau’s discussion of stealing: ‘Agriculture and fishing
were the main professions always passed on by the grandparents to the boys – at the
same time they taught them that thievery and idleness were disgraceful’ (59). Malo
then proceeds with the discussion of the pre-contact ignorance and debauched conduct
within the chapters ‘Sports and Games, Umi’, ‘Sports, Games and Kilu’, ‘Noa
Gambling’, and ‘Minor Sundry Sports’. Within these sections Malo’s abhorrence for
traditional pastimes becomes apparent. He refers to kilu (a variation of “spin the
bottle’) as being ‘licentious’ and Ume (a plebeian “sport” in which men and women,
touched by the wand ‘went out and enjoyed each other’) as being ‘gay lascivious songs’
and ‘adulterous sport’ (214). His newly acquired Christian morality is further evident in
the chapter ‘Wrong Conduct and Right Conduct’ which bears a strong resemblance to
the ‘Ten Commandments’ (72-76). He also speaks of sins akin to gluttony, lust, pride
and sloth, for example, and his references seem to tie into the observances of Christian
virtues, rites and mores. Although the translation injects Victorian Biblical language
that may not have been Malo’s own intention, it is on the whole a mission-mediated text
particularly as his writing adopts the mission’s attitude towards the less devout
behaviours denounced by the “pagan” kahuna.
Much of Malo’s work was written for inclusion in the newspaper Ka Nupepa
Kuokua (1861-1927) and the brevity of his descriptions would have been necessary.
However, the brevity of the articles did not diminish their importance or valuable
content which allowed others such as Swedish-born Abraham Fornander to produce an
extensive collection of texts/writing in the Hawaiian language (Hawaiian Antiquities
and Folklore: The Hawaiian Account of the Formation of their Islands and Origin of
their Race with the Traditions of their Migrations etc., as gathered from their Original
Sources (1919), translated by Thomas G. Thrum).
Malo’s assimilation into a Western mindset becomes more apparent in his
chapter devoted to the importance of the kahuna o na kii (high priests) in the ancient
society and of how their position ‘controlled the king in matters of religion’ as they
were the ‘hai-pule (the keeper of the king’s conscience)’ (188). Within this same
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chapter, ‘The Civil Polity’, one cannot help but recognise the similarities to many
Western civil structures as Malo explains the duties of each of the divisions of the social
stratum and their interactions. He begins with the ‘corporate body of the government’
(187), ‘the soldiery [as] the right foot of the government’ (187), the priests, the chiefs,
and discusses the duties of the kings in all regards, including his servants (187-204). Of
particular interest in this chapter is the power attributed to the priest and the influence
he maintained over the king and the society. In ‘Sec. 20’, Malo suggests that ‘If all
these matters relating to the worship of the gods were attended to, then the king was
highly commended as a righteous king’; however, his failure to attend to such matters
would lead to his demise. Malo states:
If the services of religion under any king were conducted in a slack or slovenly manner, it would
be the general opinion that the government would pass into the hands of a king under whom the
services of religion would be strictly and correctly performed. It was firmly believed that a
religious king possessed of mighty power, because it was a matter of observation that kings who
were attentive to their religious duties conducted all their affairs in a becoming manner, while
irreligious kings neglected the affairs of their government (‘Sec 24’ 190).

The fact that priests had such prestige in position and power within the ancient
kingdom, which the kings also respected, accounts in part for the transfer of this respect
to the Western missionaries.
Interestingly, Malo has the opportunity throughout his text to record the customs
and traditions of the ancient Hawaiians in their entirety but often appears to fail to do
so. Emerson notes that he mentions only some of the games, for example, and notes
other omissions in his footnotes (See 233-34). It seems that Malo chooses to gloss over
or comment on a subject according to its importance as threat or confirmation of
Western\mission\modern values.

Numerous examples are evident; however, three

examples pertaining to aspects of ancient Hawaiian worship are of interest. One such
instance relates to a prayer said at the blessing of a new heiau (place of worship). Malo
states very simply that:
When the people were ready, the high priest of the temple came forward… Kai-a-pokea also
was the name applied to the prayer which the kahuna now repeated – a very long prayer it was
(167).

Emerson, in his footnote, comments that ‘the prayer was called pule o kai-a-pokea’
and then includes it in its entirety with a translation (181). Perhaps Emerson was
sufficiently sure of his Western modernity to describe Hawaiian culture as an
antiquarian curiosity. To Malo, pre-contact culture was still a living and dangerous
thing. He states that:
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In the month of Ikuwa (October) the coming of the Makahiki season was indicated by the
display of flags, and the people left their ordinary worship of idols, and joined with the chiefs in
the practice of sport and games (214).

Notice how traditional religion is merely ‘worship of idols’ and how he downplays the
significance of the Makahiki, a major cultural event in the Hawaiian year. Emerson
adds three footnotes to this brief statement:
… that the people left their idol worship and indulged in games at the time of Makihiki is
misleading in more than one respect. The assumption that the worship of the Hawaiians was
mere idol worship is not for a moment to be credited; one has but to consider the prayers they
offered to be convinced of the opposite. The same spirit of worship inspired the ceremonies of
this Makahiki festival as pervaded the other tabu periods of the year (215).

Furthermore, in a secondary footnote to the Makahiki, W. D. Alexander affirms the
significance of the Makahiki festival to the people as he states, ‘the Makahiki was
sacred to Lono, and the worship of other gods was suspended for the time’ (Hawaiian
Antiquities 1951 215). 178 In contrast to Malo’s brevity concerning the Makahiki, John
Papa ‘I‘i goes into great detail about the preparations before the event and the
observances and practices throughout the period, including the protocols, rituals, sports
and chants (72-76). He recalls the fun of the games and of the skills of the participants
in the Makahiki sports and mock battles. The distinction between the two texts shows
something of the complexities between court and mission and the problematics of
Fanon’s first stage of unqualified assimilation. Malo’s work suggests a precursor to this
phase where the writer maintains some pride in his/her traditional connections but
asserts this within a Western style, and with some Christianised critique. 179
A significant example of assimilationist discrediting of the ancient Hawaiian
myths relates to the creation story.

In Chapter 58, ‘The Flood’, Malo offers two

versions of the traditional oral texts. That in itself is not problematic, as Emerson points
out, it is well-known that Polynesian tribes had variant traditions regarding the flood
(237). However, Malo discredits the ancient tradition by questioning its reliability:
Long before the coming of the white people to Hawaii nei the Hawaiians had heard about the
deluge. The strange thing about it was that the Hawaiian kings did not know when this deluge
(kai-a-kai-hina-lii) occurred, whether or not it was earlier than their arrival at the Hawaiian
shores (234).

Furthermore, Malo subordinates untrustworthy traditions to the authority of Biblical
record:
This is the story of the deluge which has been handed down by tradition from the ancients.
Traditions are not as reliable as genealogies. Genealogies can be trusted to some extent. The
ancients were misinformed. This we know because we have heard the story of Noah, and that
does not tally with our own tradition of the Kai-a-ka-hina-lii. For this reason this tradition of the
Kai-a-ka-hina-lii cannot be of Hawaiian origin. It was heard by the ancients and finally came to
be accepted by them as belonging to Hawaii nei (237).
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Despite the denigration of old ways because of his Christian conversion, Malo’s
observances, nevertheless, provide a glimpse of traditional practices and of their
particular role within the ancient kingdom.
Malo was a man of influence in Hawaiian society in his time. Many of the
chapters of Malo’s book were contributed to the Hawaiian newspaper, The Hawaiian
Spectator in 1839 after being translated by Reverend R. Tinker (Hawaiian Antiquities
1951 xx). Samuel Manaiakalani Kamakau’s The Works of the People of Old: Na Hana
a ka Po‘e Kahiko (c1976) was inspired by his vision.

Kamakau was a regular

contributor to the Hawaiian-language newspaper, Ka Nupepa Kuokoa, and was an
important figure in Hawaiian history as he too recorded a great deal of the traditional
way of life. John Papa ‘I‘i’s Fragments of Hawaiian History (1959) in turn is attributed
to Samuel M. Kamakau’s influence and its editors suggest that many of ‘I‘i’s articles
were offered as amplification of some of the incidents related by Kamakau (Emory
‘Foreword’ in Fragments of Hawaiian History 1959 ix). Although, Kamakau inspired
‘I‘i to write, he was fifteen years ‘I‘i’s junior and, as ‘I‘i’s editors note, Kamakau lacked
‘I‘i’s personal knowledge (Emory ‘Foreword’ in Fragments of Hawaiian History 1959
ix).
Samuel M. Kamakau, like Malo and ‘I‘i, writes of his heritage in light of his
westernisation and Christian conversion. Samuel M. Kamakau’s The Works of the
People of Old (Na Hana a ka Poe Kahiko) (c1976) is a sequel to his Ka Poe Kahiko
(1964) and Mary Kawena Pukui translated both volumes from the Kuokoa articles. The
Works of the People of Old (Na Hana a ka Poe Kahiko) (c1976) has been chosen
specifically for analysis because of its content relating to ‘Places of Worship and
Rituals’ (Part Five 129-148). Noenoe K. Silva notes that historians such as Gananath
Obeyesekere, in The Apotheosis of Captain Cook (c1992), portray Kamakau as
‘mimicking the beliefs of Calvinist missionaries’ (Aloha Betrayed 2004 16-17). Silva
suggests that at the time Kamakau did the majority of his writing he was already 30
years removed from the mission school and had in the interim converted to Catholicism
(Aloha Betrayed

2004 16-27). 180

Perhaps this accounts for his more tolerant

acceptance of traditional cultural practices. It would seem to be a moot argument, as the
acculturational effects of Christian conversion, regardless of denomination, are clearly
evident within his, and the other two Hawaiian missionaries’ works selected for this
chapter. An example of how Christian or Western “mimicry” enters Kamakau’s writing
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can be seen in his discussion of ‘The Horizons’ (5-6). Within this rather technical
section he ‘digresses’ from and affirms Malo’s account (1951 Ch. 5 sec. 16) by
positioning his discussion within a Christian discourse (Barrère in Kamakau 18).
Kamakau states:
The [first] band of the firmament where it ascends upward is called Kahiki-ku. Its “back”
stretches to the base of the sky (a moe aku ma kona kua a (hiki i kuma lani) and all the lands that
might be found within this circle are “aino o Kahiki-ku, lands of Kahiki-ku” (5-6). [Barrère
suggests that Kamakau], ‘with the phrase a moe aku ma kona hua i kumu lani … moves the base
of the sky (kumu lani) beyond the visible limits of the firmament, creating an “invisible
horizon”, and places Kahiki-ku in a horizontal plane. He then modifies Malo’s kahiki-ke-papanu‘u and kahiki-ke-papa-lani to ‘apapa-lani, and includes them in his Kahiki-ku. He replaces
Malo’s kahiki terms for ascending bands of the firmament with “heavens” (lani) beyond the
firmament – but uses Malo’s ka pa‘a iluna (1951 Ch. 5 sec. 5) as Kapa‘ailuna, for the uppermost
portion of the firmament (Barrère’s footnotes to Kamakau 18).

The idea of altering Malo’s discussion to include words like the concept of “heaven”
and “firmament” shows the influences of the Christian discourse. This can be viewed as
a minor detail, but it has deeper ramifications in terms of discursive framing of
Hawaiian traditions and the possibility of what Homi Bhabha refers to as “Sly Civility”
– the ways in which indigenous writers preserve old traditions even when they are
compromised by having to write in the language of the colonial culture.
Kamakau’s Westernisation is evident within his writing style, as suggested
earlier, but lacks Malo’s moral overtones and condemnations and favours the more
subtle inclusions by ‘I‘i of Christian patriarchy. Western knowledge infiltrates the text,
sometimes as the primary source of comparison.

The following discussion on

agriculture is an example:
Ka po‘e kahiko were not well supplied with proper tools; they had no iron digging implements,
no cattle, no horses. Their tools were their hands and their backs - these were their cattle, horses,
and carts. Their hands were their lifting implements and their shoulders their carts for hauling
rocks, great logs and all heavy things. If they wanted canoes, or posts for their houses or fences,
thatching sticks, or any other kind of wood they might want for themselves or for others, their
hands had to serve as axes, ko‘i lipi, adzes, ko‘i holu, ko‘i kahela, ko‘i ho‘oma, ko‘i wili, and
planes, ko‘i kahi; their hands had to break the wood and carry it to the lowlands. Because of this
lack of proper tools, they used adzes of stone, shell (pupu makaloa) and walahe‘e wood – and
also their teeth. Fire was a man’s plow and his clearing implement. With his hands he softened
the earth, weeded, raked, and spaded, with only the help of a digging stick (23).

By contrast, Captain George Vancouver, on one of his visits to Hawai‘i, noted with
admiration, the Hawaiian’s agricultural skills and the ingenuity of the Hawaiian viaduct
system (152). Kamakau’s evident acceptance of Western technology as “proper” results
in an anthropological style of preserving local culture, which supports Obeyesekere’s
criticism.
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Kamakau, however, exhibits some of the complexities of Malo living between
two-worlds. Kamakau’s summation of ancient skills, in a very brief, (three paragraphs)
section entitled ‘The Skills of Yesterday Gone Today’ (122-123), counters his
assimilated voice:
A poe kahiko were rich in possessions; they found their riches and provisions in the natural
resources of the land. Their skill and knowledge are proven by their works. The people of today
are destitute; their clothing and provisions come from foreign lands, and they do not work as
their ancestors did (122-123).

Here, Kamakau clearly recognises the negative influences of Western contact and
values the displaced culture. In other sections, Kamakau refers to the warmth and
protection as well as the ready availability of the natural fabric provided by the wauke
plant in the manufacture of clothing and nets (39-40) and of the abundance and
usefulness of the cultivation of ‘awa (41-44).
While many of Kamakau’s articles, according to Dorothy B. Barrère, were
written in ‘amplification of Malo’s earlier work’ it is important to note that ‘some
aspects of the older Hawaiian culture were already abandoned or were fast disappearing
by Kamakau’s day, and some were still very much alive’ (‘Preface’ v-vi). Unlike Malo,
Kamakau was only four years old when the kapu of the ancient kingdom was
abandoned; his personal memories of the era would therefore be scant. He drew some
of his source information from the Reverend J. F. Pogue’s Moolelo Hawaii published at
Lahainaluna School in 1858, so some Western influence was inevitable (Barrère
‘Preface’ v). 181
John Papa ‘I‘i was born into royal service in 1880 and his early life experiences
were informed by his first-hand knowledge of the royal court, protocols and duties.
Fragments of Hawaiian History (1959) is the result of the dedication of Mary Kawena
Pukui, who translated the articles ‘I‘i submitted to the Hawaiian-language newspaper
Ka Nupepa Kuokoa between 1866 and 1870 (Emory ‘Foreword’ in Fragments of
Hawaiian History 1959 x). 182 Throughout the text ‘I‘i recalls his memories of the
ancient kingdom before and during the transitional mission contact era. Most of the
content has been written in the third person with himself as the central character. A
large section of the text relates to the ancient customs concerning family relations,
social strata and interactions, food, sports and worship. Woven through his personal
history is the history of the islands and the chiefs.
‘I‘i’s childhood was spent in the service of Liholiho, (who, some time later
inherited the leadership of the Hawaiian Kingdom from his father Kamehameha the
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Great) and he records the dangers that were ever-present within the ancient kingdom.
He acknowledges the severity of the consequences for failing to maintain the rules of
tabu: ‘Death was the penalty for an infraction of the rules for any of these ceremonies’
(42). Obedience and discipline were necessary traits within the chiefs’ service and at
rituals. Malo and Kamakau corroborate his account and, surprisingly, all three accept
the precariousness of life and the act of human sacrifice in a fatalistic manner. This
could be attributed to the missionaries’ influence, as Bingham speaks of God’s
unpredictable visitation of death on several key indigenous figures during one of the
devastating epidemics.

For instance, Bingham claims the death of Nahienaena, a

member of the royal family, is due to her refusal to deny heathen practices (498-9). 183
Sudden death in the ancient kingdom becomes legitimised within the Christian context.
Malo refers to the person sacrificed as being a criminal (Malo 169): Kamakau uses the
terminology of victim but mentions that no one was safe (Kamakau 160). The often
tragic results of chiefly power gone awry are also acknowledged as ‘I‘i notes that
‘punishment fell on others though they were not to blame’ (29). He adds his personal
experiences of the trivial nature of an action that incurred a warrant of death. His
brother, Maoloha, was born into Kamehameha the Great’s service and was put to death
for ‘committing a misdeed’ (22). ‘I‘i recalls an incident in which he himself almost
succumbed to the same fate for tripping while carrying his master’s spittoon – ‘the
cover of the spittoon he carried in front of Liholiho slipped off – Liholiho would have
had to walk over it!’ (59).

‘I‘i recalls his good fortune in catching the lid, thereby

being saved from certain death (59). Unlike Malo’s moralised narrative, however, ‘I‘i
rarely offers his own thoughts on such matters.
‘I‘i recalls his affinity with religion and ceremonies from his childhood and of
his unquestioning acceptance of lessons passed on by his parents as he states:
These things relating to worship were not regarded by the boy as worthless, for he had seen them
done by his parents from the time he was little. He was obedient to his parents in the worthwhile
and the worthless things they taught him, so he was well versed in this kind of worship. To his
mind, these gods were like the true god (26).

Later in his text, however, he reflects on his ancient heritage and youthful religious
observances in light of his Christian conversion:
Perhaps you can understand how it was, his [‘I‘i’s] worshipping in ignorance. Though he
understands and is familiar with the unenlightened rites of that period, he does not turn to the left
or the right from the Bible or from the power of the Holy Spirit (46).

In Chapter IX ‘Kamehameha’s Court at Kamakahonu’, ‘I‘i offers a history of the court’s
establishment as well as the protocols of its residents. He speaks of the many gods, the
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reason for offering prayers to the deities and of the particular customs that were
followed on a day-to-day basis. One such recollection relates to the cooking of bananas.
‘I‘i notes the positioning of the ovens and of the placement of the gods Kane and an
ololupe god (‘a god who led spirits’) (123). He says, ‘All the bananas were laid before
the kuaha (raised place where offerings were made (180) altar, where those who took
port in the ceremonies prayed’ (123). He records one of the prayers but then states:
There were many more prayers of that nature. Prayers of today are much better than those of
yesterday. Indeed the old religion even condoned killing (123).

‘I‘i was a man of deep religious convictions and respect for ancient ritual, so, his
acceptance of Catholic Christianity, full of ritual and history, is not surprising. It is in
the details of ‘I‘i’s recollections that the fragments of his mission assimilation can be
pieced together.

Under the guidance of the Reverend Hiram Bingham, ‘I‘i turns

towards Christianity. He describes how the people of Waipio offer taro greens to Kane
after a famine, after which the farmers take what they need for their family, and
suggests that the offering was ‘wonderfully similar to the things spoken of by David in
Psalms 96:1-8’, adding ‘It was right to offer thanksgiving; but the ideas of that time
were erroneous’ (77). “Erroneous” or “misguided”, the ancient heritage still claims his
love and respect.
‘I‘i’s childhood dread of the haole (20) is replaced by his belief that Western
influence had a positive role on indigenous Hawaiians, stemming from contact within
the reign of Kamehameha the Great (106). 184 He notes also that social change was
occurring before the arrival of the missions. The easing of the kapus, particularly in
relation to death penalties, took place under the influence of Isaac Davies (70, 79, and
83).

‘I‘i is an example of how, in Oceania, the ‘native intellectual’ does not

automatically fall into Fanon’s first phase of unqualified assimilation, but rather, like
the Pomarés I and II, occupies a precursory ambiguous stage.
One aspect of such ambiguity is the historical function of texts recording the
passing of old ways: how they shift from being assimilated celebrations of arrival in
Western modernity and “the light” to being rediscovered as sources for traditional
knowledge on which to build a post-colonial culture.
Western agency is evident in Barrère’s ‘Preface’ and the acknowledgment of
various Westerners editing, technical knowledge, criticisms, and selection of
illustrations (v-vi) and is also evident in Malo and ‘I‘i’s publications. The Reverend
William Ellis of the LMS spent several months in Hawai‘i in 1822 around the same
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time as the LMS’s Deputation of Daniel Tyerman and George Bennet (Hiney 96-97).
Ellis gathered a great deal of information in regard to the ancient customs of this period
from indigenous Hawaiians, who remain unnamed in the subsequent publications of two
of his books, A Narrative of a Tour of Hawaii (1827) and his well-known Polynesian
Researches, during a Residence of nearly Eight Years in the Society and Sandwich
Islands (1833). The Reverend Hiram Bingham also recorded some of the customs of
the ancient Hawaiian kingdom in A Residence of Twenty-One Years in the Sandwich
Islands (1847). In Exalted Sits the Chief (2000), Ross Cordy acknowledges Western
influence in the collection of cultural history but also its importance in generating a
collection from which the early indigenous writers could draw to record their own and
elders’ experiences. Cordy comments that:
Unfortunately, few Hawaiians were taught to write until the 1830s, and even fewer elderly
Hawaiians. Vital recording of knowledge on ruling histories, genealogies, and basic older ways
of culture was needed. Fortunately, Hawaiians who had learned to write did begin to record
accounts of past culture and events from older Hawaiians. And some non-Hawaiians also
documented recollections (76).

The missionaries, Thomas Thrum (Fornander and Kamakau) and Dr Emerson (Malo),
as well as Mary Kaweni Pukui all had some engagement with the texts. Noenoe Silva
notes that the works were not straightforward translations of the original text in that
Mary Kaweni Pukui drew on others’ work and interwove newspaper articles written by
the author into his “translated” text (16-17). Criticism of such hybrid production aside,
the benefits of these texts can be seen in terms of their preservation of language and in
positioning, in this case the Hawaiian vernacular, as being highly developed, as opposed
to its representation as ‘babel’ by many missionaries (Buzacott for example) as well as
establishing a well defined social and cultural structures.
While the ABCFM was establishing their Hawaiian mission, converts from the
Tahitian mission began to venture into other Pacific locales and in the 1820s the
Reverends Threkheld and Williams began to establish mission outposts, beginning with
Raiatea (1821) and shortly after, Rarotonga (1823). There was a mixed initial reaction
to the “native teachers” but eventually, with the arrival of more European missionaries,
a school was established and resistance subsided (Ron and Marjorie Crocombe Ta‘unga
4-5). The chiefs’ acceptance and encouragement of the mission ensured its success, a
situation that would be repeated throughout the South Seas (Ta‘unga 1833-1896 5).
Maretu was among the first indigenous missionaries to record contact
experiences of mission life in the South Pacific and his journal provides valuable
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insights into a traditional culture of the Cook Islands that had previously not been
recorded.

His manuscript, ‘dated 11 December 1871’, is a ‘retrospective history

recorded from memory during his long retirement’ (Cannibals and Converts 1983 15,
14). As part of a more general decolonising cultural revival project in Oceania in the
1970s Marjorie Tuainekore Crocombe (joined on the second project by her husband
Ron Crocombe) began to piece together the lives of two inspirational indigenous men of
the Cook Islands, Maretu and Ta‘unga. Through their journals, as well as European
missionaries’ journals, letters and historical texts, the indigenous missionaries’
experiences and contribution to the evangelisation of the South Pacific have been
recorded.

These texts have been painstakingly and meticulously translated and

annotated.
Maretu was born into the family of a sub-chief about 1802 in Ngatangiia, a
village on Rarotonga.

His life was based upon his traditional culture until the

introduction of Christianity to his village in 1823. He was, as Marjorie Crocombe
states, ‘familiar with cannibalism’ and with a life in which the people ‘exact[ed]
revenge for earlier wrongs’ (3). He and his father took part in a traditional revenge act
which ended in cannibalism (Wyatt 234). Maretu’s conversion was one that inspired
many islanders and he was held in high regard by missionaries of his time such as
Charles Pitman, Aaron Buzacott, William Wyatt Gill and John Williams. The European
missionaries had such faith in him that he replaced Pitman during several bouts of
illness and ‘at a missionary meeting…held at Avarua on 9 September 1846’ a resolution
was passed that ‘he be paid a salary’ (Marjorie Crocombe Cannibals and Converts 1983
6). 185
The success of Christianity in the Cook Islands was due in part to the prophecy
of a man named Tika-i-te-ope from Matavera whose idols were called Tangiianui.
Tika-i-te-ope, described by Maretu as being demented, rejected his idols, stating that
they were not true but impotent gods and that ‘God is in the heavens…he is the only
god, he created all things’ (Maretu 34). 186 He continued his prophecy by describing
god’s arrival: ‘he is my god and he owns all manner of things. Soon the cocked hat
(pare kotaa) and the red hat (pare kura) and the bible bearing ship will come. 187 It will
call here bringing all kinds of pigs accompanied by men and women of fine appearance’
(Maretu’s manuscript 34 in Crocombe 54). With the arrival of the indigenous teacher
Papeiha, 188 four months after Tika-i-te-ope’s prophecy, his life was changed and he and
his father were ‘among the first converts’ and Maretu went on to become ‘the London
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Missionary Society’s staunchest and most successful preacher of the new religion in the
Cook Islands’ (Crocombe Cannibals and Converts 1983 3). Maretu’s conversion was
relatively quick with his admission to the church in 1833. Pitman wrote to the Home
Office indicating that Maretu along with ‘three others’ was undertaking private weekly
instruction of the Bible under his tutelage ‘to render them useful…for the benefit of
their dying fellow creatures’ (Pitman to LMS 27 Feb 1837 and Nov, 1837 (SSL)).
The assimilation of Maretu into the Christian way of life is evident throughout
his manuscript. He adopts as his own the processes and methods of conversion utilised
by the European missionaries’ in his efforts to convert his fellow islanders. Within his
narration of events, he views his fellow villagers from a position of a critical onlooker:
‘They stayed behind to look after their disgusting idols’ (Maretu Manuscript 47 and 334
in Crocombe 59 and 122).
Maretu, in a similar way to Malo, adopts the sermonising Christian rhetoric
within his manner of speaking. One such example can be found in his conversation
with an islander called Totonga, a man who still followed the traditional ways and had
two wives. The conversation began:
He [Totonga] greeted me and asked, “What is the purpose of your visit?”
“I have come because there are dead people here.”
“Who are dead?” he asked.
“Totonga and his two wives-that makes three. The reason for their death is they haven’t
believed in the Lamb of God who took the sins of this world upon Himself. That is why three of
them are dead, because they have not joined the Vine of God.” (Maretu Manuscript 339;
Crocombe 124).

Maretu’s distancing from his people can be seen in his commentary on one of
the epidemics that reportedly cost nearly 2000 lives (See Norma McArthur Island
Populations of the Pacific 1967 164-165). 189 This staggering death toll is simply and
unemotionally presented as a consequence of heathenism:
When the people died I buried them. There were ten burials a day, sometimes twenty. After
three months there were no more deaths. The people’s weak condition was caused by that war.
It was sin that caused that death to spread (Maretu Manuscript 124 in Crocombe 85).

Williams, in his A Narrative of Missionary Enterprises in the South Sea Islands (1838),
suggests that the epidemic began with a visiting ship in August 1830 (281). Whatever
the cause, the epidemic was a disaster and used by the missionaries to further the
interest in Christian conversion. 190 The ensuing fear and reaction of the people is noted
by Maretu as he states:
The people were frightened of one another because of that fatal illness. That is why they lived in
fear, and it was for this reason that they decided to join the classes and the Ekalesia (Maretu
Manuscript 124 in Crocombe 85).
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Maretu’s assimilation into the ways of the European missionary can be found in
the practice of persuading the “heathen” into accepting Christianity. Maretu recalls an
instance whereby Tahitian missionary Davida and his followers were angered because
the people would not listen to them and refused to return to the village. They decided to
capture the “heathens” and ‘even tied’ people ‘with hibiscus fibre ropes and carried
them back to the village on litters’ (Manuscript 316; Crocombe 117). Maretu was
critical of their actions and told them that the only way they could relate to the
“heathens” was by ‘associat[ing] closely with each household’ (Manuscript 316;
Crocombe 117). Maretu used a more subtle mode of captivating souls. At Manihiki, he
introduced a building technique using coral lime obtained ‘by burning coral rocks’
(Crocombe 13). He used the analogy of the burning flames in his discussion of life in
hell – an island interpretation of the flame of the burning bush in Exodus 3:2-5 as
Crocombe suggests (172). Maretu recalls the incident:
Men, women and children gathered to watch the fire and never left. At this stage, Pusi, Raipu
and Mose said, “Oh Maretu. I suppose the fire of the god of darkness down below is something
like this!”
“Tomorrow morning this fire will die,” I told them. “But the one you speak of will never die. It
burns forever. Even if you poured fresh or sea-water over it, it wouldn’t die.” Raipu then asked,
“What kind of firewood is it that does not burn out quickly?”
“Those who refuse to believe in Jesus are the firewood,” I answered.
“And what’s the fire?”
“That’s the anger of God,” I answered.
“Ah, now I remember that it was a fire like this one,” said Mose. “It was like a real fire.”
“What can be used to sprinkle on that fire to put it out?” asked Araipu.
I told them, “If all the people believe in Jesus Christ, then the fire will die. God’s anger won’t
focus on anything except the name of His only Son…”
The next morning they came back and told me that the lime kiln had preached to the five of them
(Maretu Manuscript 174-176; Crocombe 172).

Coercion through symbolic preaching it seems was acceptable. Maretu’s use of the
European methodology is a marker of his assimilation into the new Christian lifestyle
and is encapsulated in his closing line, ‘If God wills it through His love for the world, I
shall be waiting for Joseph’s chariot on the day of its coming’ (Maretu manuscript 244;
Crocombe 202). Maretu’s life’s work was one of dedication and at his death at about
seventy-eight years of age, Wyatt noted, ‘he was distinguished by power of intellect,
combined with the true humility and utter guilelessness. He was of quick perception
and ready sympathy…His removal is mourned by all’ (237).
Another indigenous missionary writer whose work gave impetus to the
promotion of Pacific history by local writers within the cultural restorative movement of
the twentieth century is Ta‘unga. His text, as H. E. Maude notes,
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…is an important book because it gives a picture of Central and Western Pacific at a time of
immense cultural change due to the impact on the hitherto relatively stabilised local societies of
two powerful forces: one moving from the east and the other from the west (‘Foreword’ in R. G.
& M. Crocombe xi).

Ta‘unga’s writing provides a powerful local voice energised by its direct first person
witness. In 1879, Ta‘unga said, ‘What I saw with my eyes, I heard with my ears, and
felt with my hands’ (Ta‘unga 1833-1896 xv). The Crocombes’ position Ta‘unga’s text
within its historical setting noting that:
In every tribe in Polynesia [as with other Oceanic regions] there was a class of men who
specialised in religion and ritual matters. They were well versed in the practical arts of
agriculture, construction, and seamanship, but more important still was their knowledge of the
esoteric- the ability to invoke the aid of the gods, to bring spiritual support to temporal activities,
and to interpret the very meaning and purpose of life itself. They were men of skill and vision
(1).

These men were known as Ta‘unga. Ta‘unga was born into this tradition on the island
of Raiatea [of the Cook Islands] around 1818 and was given the title More-Ta‘unga-ote-tini and became known more simply as Ta‘unga (See R. G and M. Crocombe 3-4).
When the missionaries first arrived, Ron and Marjorie Crocombe note that ‘it is
doubtful whether the little boy Ta‘unga or his parents ventured near the centre of the
new religion, for most of the Ta‘unga were violently opposed to the new beliefs’ (5).
While there may have been some initial resistance, it is clear that it did not last very
long as Ta‘unga was among Reverend Charles Pitman’s first pupils and was one of the
‘brightest and most diligent’ of them (R. G & M. Crocombe 5). Ta‘unga began to ‘take
classes for the children of Titikaveka village in 1832 when he was only a boy of
fourteen’ (Laracy in Texts and Contexts 2006 134). In 1833, his diligence delighted the
missionaries and they sent an example of his handwriting to London ‘to demonstrate the
success of this aspect of the mission’s work’ (R. G. & M. Crocombe xvii).
Ta‘unga was a man who readily accepted the Christian faith and was a devout
supporter and teacher and yet he still retained his connection to his traditional culture.
Ta‘unga was expelled from the church by Pitman in 1836. The Calvinist missionaries
judged any indiscretions harshly, especially when those indiscretions were of a sexual
nature (See Gunson Messengers of Grace 1978 322-3).

As Ron and Marjorie

Crocombe suggest, Ta‘unga ‘was at odds with the mission as a result of the marked
divergence between Rarotongan and mission ideas of sexual morality’ (7).

He,

therefore, in a similar way to the island royals, exemplifies the stage preceding Fanon’s
unqualified assimilation; a state in which he adopts some of the new ways while
retaining a connection and love of his own culture: selective assimilation.
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Even as a very young man, Ta‘unga was able to articulate a sound understanding
of ‘the doctrine taught by the missionaries’ (Ron & Marjorie Crocombe 7). Of Ta‘unga,
specifically, Gunson notes that, he ‘possessed a remarkable understanding of
Christianity as taught by the missionaries’ (323). Ta‘unga, like Maretu, was of the first
wave of missionaries who were in many ways considered expendable foot-soldiers of
mission. Marjorie Crocombe states ‘many died or were murdered or eaten in the service
of the church’ (Cannibals and Converts 1983 21). 191
Ta‘unga had several postings over the years, including New Caledonia where he
spent four and half years on the Isle of Pines, Lifu and Mare before moving to
Melanesia in 1842, followed by the Loyalty Islands between 1847 and 1879. During
this time he was a prolific writer, producing ‘about sixty manuscripts (letters, memoirs,
reports) of history, ethnology and autobiography’ (Laracy 134). His contribution to the
historiography of the Pacific is a remarkable achievement. His works also show some
evidence of the plurality of convert lives, their ability to absorb the new religion while
retaining some aspects of the old within its performance. Laracy contends:
He is also, of course, notable as an indigenous voice and while, as in his letters to Pitman about
New Caledonia, he shows little sympathy for traditional customs and beliefs he is at the same
time displaying his own conception of the Christianity he is committed to promoting (135).

This lack of sympathy toward his own cultural heritage led several twentieth-century
writers to criticise his work. 192

Laracy suggests, for example, that, Ta‘unga’s,

‘Eurocentric attitudes diminish the value of his writing as truly representing an
indigenous voice’ (135-136). While European attitudes are evident within Ta’unga’s
writing, as he critically judges his own peoples’ traditions and customs, they are a
reflection of the nineteenth-century and are markers of his unquestioning assimilation.
Biskup notes several instances in which Ta’unga’s prejudices are overtly apparent, such
as his description of Niue islanders as:
…a wild crowd and of a strange appearance (21); The Tuauru people, at the time of his arrival,
still had the appearance of savages (31), the women being ‘more degraded’ than the men (34)
(Cook Island Chronicler 1969 73).

To focus only on the writer’s assimilated viewpoint, however, negates the text’s value
in revealing the history, influence and impact of missionaries and colonisation on
traditional people.
Bishop Selwyn’s push into Melanesia saw the first Melanesian priest, George
Sarawia ordained in 1868. Sarawia’s autobiography, They came to my Island: The
beginnings of the Mission in the Banks Islands [1900?], was written in the Mota
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language and translated by Bishop D. A. Rawcliffe. Sarawia is of the first contact
generation and he recalls that his first encounter in 1857 with Bishop Selwyn and
Coleridge Patteson (before he became a Bishop) and their party was one of fear. He
describes how their ‘black clothes’, ‘white ghostly faces’ and leather-shoed feet ‘partly
of clam-shell’ made [his] bones quake’ (2, 18). Sarawia’s initial interest in Patteson
was one of curiosity. He recalls his fascination with the bravery and presence of
Patteson throughout the text. He also notes his acts of kindness in many instances as
one of the main reasons for placing his trust in Patteson. Sarawia states:
…the bishops started to welcome us and make friends with us and we with them, because we
saw they were kind, they used to take us into the boat and feed us well. They made us presents
of fruit, fish hooks, calico and biscuits (3).

Patteson’s generosity is equated with goodness throughout Sarawia’s autobiography and
it became a motivational force in his Christian conversion.
Through these acts of caring and concern, Sarawia began to judge the “lack of
propriety and shame” of his traditional life with the Christian example set by Patteson.
Sarawia recalls that his people lived ‘like a lot of blind people…We lived in enmity,
fighting each other, and all the time in fear’ (5, 6). It was not until Patteson returned the
following year that Sarawia had the opportunity to attend a mission school in Lifu.
Initially his interest was in going ‘to the real source of things’ and in gaining Western
goods such as ‘an axe and a knife and fish hooks and calico, and plenty of other such
things’ (8).
Once his education began, though, Sarawia recalls his initial difficulty in
understanding the Christian message (9-10). He persisted with schooling and after two
years moved to New Zealand. It was there, under Bishop Patteson’s tutelage, that
Sarawia began to understand the message of God (20). He became an eager student and
though he often felt unworthy of Patteson’s trust in him (22), became instrumental in
the growth of Christianity on Norfolk Island (27).
Sarawia’s conversion and ordination are markers of his assimilation. He
unquestioningly positions his new faith as the right way of life and continually refers to
his traditional ways as being wrong. Most notably his subservience to Patteson himself
is evident in the penultimate paragraph as he recalls Patteson’s gentle but authoritative
nature: ‘[s]omeone might hear him speaking gently, but without fail, it must be as he
said’ (28).
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Clement Marau joined Sarawia in becoming a church leader in the Melanesian
Mission. The Melanesian Mission was affiliated with the Church of England and like
the non-denominational LMS, it recognised that success was dependant upon an
indigenous ministry.

R. H. Codrington states, ‘the progress and establishment of

Christianity in similar backward races depends on the growth of the native ministry
(Marau 12). He suggests further that indigenous mentoring was far superior to that of
white teachers, as they ‘could not know their needs so well’ (Marau 10).
Clement Marau was about twelve years of age when he first met Bishop
Patteson in 1869 (9). 193 Marau’s conversion and education follows a similar path to that
of Sarawia. Marau comments that his initial interest in the missionaries was twofold:
firstly he wanted to see the graves of his brothers who had died while they were away at
school (15-16, 23) and secondly, ‘to get fish-hooks and axes and clothes’ (23). Clothing
became an important marker of civility and both Marau and Sarawia speak of not
having proper clothing and their partial nakedness and lack of shame before becoming
“civilised” (Marau 23; Sarawia 15). Ligeremaluoga also identifies heathenism with lack
of clothing as he comments, ‘the people were still very heathen; the women were clad
merely in leaves, and only the young men wore a loincloth; the old men clad themselves
in a sash only’ (18).
Marau contrasts his pre-contact life of tribal rivalries, ‘fighting’, ‘quarrelling’
and ‘bad conduct’ with post-contact life as he states:
I saw the girls kept properly to themselves…the boys kept properly to themselves, and were well
looked after at meals, sitting down and rising up together; and that the white teachers all taught
us properly, taking good care of us to prevent our going out in the rain, looking after us to see
that we washed ourselves properly, and dressed ourselves properly in our clothes, and forbidding
us from quarrelling, or following after any bad heathen practices, or speaking bad words (24).

Marau goes on to discuss the ‘different way of living’ he experienced at boarding
school as he became familiar with the daily routines which were highly regimented (24).
Sarawia is also fascinated by this ritualistic routine (16). The routines established in the
boarding school were pivotal in transposing the Western way of life onto the indigenous
student; once removed from home, family and the traditional lifestyle, the missionaries
could instil a new lifestyle in malleable minds. This practice proved very successful
within mission schools in the pre-contact era.
Marau’s initiation into the Christian world is clearly evident in his chapter
‘Education and Advance’ (31-44). Within these pages, he begins to stand outside his
people and judges them to be ignorant. In his discussion of God, Marau states, ‘He is
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neither man nor ghost, and not Qat as you ignorant people used to think; but He is the
true spirit’ (32). In this same chapter, he reinforces their “primitiveness” as he turns his
discussion to Patteson’s character and influence, stating that:
He was skilful in managing the character of black people, because at the first it was a good deal
more difficult than it is now, I think he tamed the ignorant with love like that’ (my emphasis 39).

Marau’s translator never refers to Marau’s own “ignorance” but rather refers to him as
‘the first from his own heathen island’ (10).

This is in stark contrast to the

subjectification and judgments made in the ‘Introduction’ and ‘Foreword’ to
Ligeremaluoga’s autobiography by Raymond G. Penington and Ella Collins discussed
below.
Schooling played an essential role in assimilating the indigene into both
Christian and social mores. Marau includes his observations of how a work ethic was
introduced to the children in tandem with education (15-16). Learning to read and write
the letters and learning arithmetic was a very slow process, as Ligeremaluoga recalls,
and in his account the disconnection from his traditional culture begins to emerge (1820). The educational resources were laced with Christian dogma and by the time the
student had completed three or four years of schooling in a controlled environment,
his/her religious acculturation was complete. There were some flickers of doubt, as
Sarawia and Marua suggest in their recollections of receiving the Sacrament of Baptism,
acknowledging that they did not fully understand its meaning (Sarawia 22, Marau 3435). They add that they were initially uncertain of their ability and capacity to become
teachers and later missionaries but their faith in the missionaries guided them in
acceptance of the role (Sarawia 27, Marau 42; and Bulu 28).
Joel Bulu was born in Vavua, The Friendly Islands (Tonga), before mission
contact ‘in the heathen days’ and, like Sarawia, Marau and Ligeremaluoga, became a
missionary to Melanesia (9). He joined the Methodist Mission after his conversion and
spent many years of service under the supervision of Messrs. Turner, Calvert and Hunt.
Scottish traveller Constance Gordon wrote of her meeting Bulu in the 1870s that he
looked like the ‘biblical patriarch Abraham…He was tall and stately, with a long white
beard’, he was a man ‘whose faith is evidently an intense reality’ (Lange 139). Bulu’s
story, like that of other indigenous missionaries, is translated, and in Bulu’s case, also
transcribed by an English missionary. The logic behind George Stringer Rowe
transcribing Bulu’s story, Joel Bulu: the autobiography of a native minister in the South
Seas / translated by a missionary (1871), is a little confusing as Bulu is described as
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being ‘a fair scribe’ by Rowe himself (3). The layout of the story follows the Western
chronological style of sequencing events but downplays the significance of events on
mission/Fijian history. The editing, as with other texts in this section, leaves room to
question authenticity as it is impossible to separate the translators’ interpretations and
representations from the author’s. 194 G. S. Rowe comments that in editing Bulu’s story
he has ‘tried to preserv[e] as far as possible, the peculiar colouring of the Fijian idiom’
(3).
Bulu was of the first mission-contact generation and was a ‘big lad’ when ‘the
Lotu [Christianity] came to his land’ and his initial response to the mission teachings
was one of anger as he says, ‘my soul burned against it’ and he vowed that he would
‘never forsake [his] gods’ (9). His decision to accept Christianity it seems was
“relatively simple”, however, as he heard the story of heaven and hell, of ‘a strange
beautiful sky for the good, while evil men were cast into a dreadful place, wherein there
burned a fire which none could quench’ (9). His conversion occurred that evening as
he states:
On that very evening I went forth with the lads of our town. It was a fine night and looking up at
the heavens where the stars were shining, this thought suddenly smote me: “Oh the beautiful
land! If the words be true which were told us today, then are these people happy indeed;” for I
saw that the earth was dark and gloomy while the heavens were clear, and bright with many
stars; and my soul longed with a great longing to reach that beautiful land. “I will lotu”, said I,
“that I may live among the stars” (9-10). 195

Bulu did act on his decision but in doing so he found himself marginalised from his own
people and subject to animosity and hatred from not only his ‘kinfolk’ but also from his
own father. In many ways, his conversion was one based on fear as he recalls Mr
Thomas’ sermon from ‘The Parable of the Tares’ and his strange reaction to its
message. Bulu states that after the sermon, he sat in his place:
Quaking with fear, and weeping with great anguish, for all the strength had gone out of my body;
and I could not rise, till some of my friends raised me up, and led me away, staggering like a
drunken man. When we reached the house, I fell down within the doorway weeping bitterly; and
our people, looking upon me … thought that some evil disease had taken hold of me (13).

Bulu describes the pity and compassion the missionaries held out to him in embracing
him into the Christian community, ‘teaching [him] all they knew of the Way of Life’
(14).
Bulu survived many threats against his person, (including warring tribes (23-26,
36-41), shark attacks (29-30), and storms at sea (67-70)), and although he says they
tested his faith, he remained resolute, calling to God for his protection and guidance; his
survival was testimony of his righteousness. He reflects on his life in service,
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acknowledging ‘the wondrous change that Christianity wrought upon the people of
Rewa’, a site at which he spent many years (23). His response to a particularly vicious
tribal war reflects the Biblical idea of divine perdition:
The hearts of both chiefs and people were hardened and lifted up, so that they defied the living
God; wherefore has He smitten them down and destroyed them, and the mounds whereon stood
the houses of the living are now full of the bones of the dead (21).

Bulu connects the ‘savage pride’, ‘atrocities’ and ‘heathen abominations’ of which he
‘dare not even speak’ of the indigenous people to resistance to Christianity throughout
his account (31).

In doing so, he disparages his cultural heritage and people’s

“ignorance”, positioning Christianity as the only acceptable ‘Way of Life’. Salvation in
the afterlife was an extraordinarily strong inducement to conversion and in two
instances these heavenly images depicted within Bulu’s experiences remind the reader
of the miracles of the New Testament (30, 53-54).
Ligeremaluoga’s biography, An Account of the Life of Ligeremaluoga (Osea)
(1933), highlights the similarity of the colonial/mission experience in New Britain to
elsewhere in the Pacific. 196 Ligeremaluoga (Osea) was born in the 1890s and was about
eight or nine when his people, the Kobani Ulurag, first encountered the missionaries of
the Melanesian mission. He was in Christian service when the British began their
administration at Rabaul the same year ‘the Great War commenced’ in 1914 (19).
Raymond G. Penington’s claim in the ‘Introduction’ to this text that it is ‘unique
in being the first autobiography of a New Britain native, and possibly of any native of
the Pacific’ is clearly ambitious (3). It is, however, no less a feat than the works of
Sarawia and Marau. His autobiography is the most detailed of the group, complete with
precise dates and intricate details of significant events. Western civilities shaped this
text as Penington admits: Ligeremaluoga’s account is, ‘frank in his disclosure of old
native customs, in fact, so frank that some portions had to be excluded in order to make
the book fit for general publication’ (3). Interestingly, the translator, Ella Collins,
contradicts Penington in her ‘Preface’ as she states the, ‘book in its entire setting is his
own work, the only help he received from a white person being a slip of paper with
half-a-dozen headings written on it as a guide’ (5). Both ‘Foreword’ and ‘Preface’
confine the text’s author to the interests of a world beyond. Penington refers to his life
as one of ‘interest to anthropologists’, a ‘pleasure’ for ‘students of human nature’, and a
source of ‘joy and inspiration’ for those ‘interested in the mission’ (3). Penington
further claims that Ligeremaluoga, ‘proved his worth of our efforts in the mission field,
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and showed into what type of people these natives are capable of developing’ (3).
Collins suggests that Ligeremaluoga’s account would ‘hopefully’ offer ‘help to another
fellow-creature in need of sympathy and support’ (5).
Ligeremaluoga was ambivalent towards Christianity and the missionaries in the
early contact phase, preferring to follow his traditional lifestyle of hunting and fishing.
His interest in the Christian religion and education did not become a positive force in
his life until he left his island home to attend school at Piniqidu (18). Ligeremaluoga is
another example of how the missions’ practice of sending children to boarding schools
in a central location in the early twentieth century resulted in disconnection from
traditional knowledge. His Western education and Christian conversion filled his life as
it did with other students.
Ligeremaluoga’s story follows the editor’s headings and begins with his tribe’s
genealogy, his family life and early childhood and progresses to his adulthood and
teaching. Chapters dedicated to the customs, beliefs, legends and calendar months of
his tribe follow his personal life and experiences. The conclusion is a reflection on his
thoughts on preaching. It is in the final chapter that Ligeremaluoga’s acculturation is
most obvious.
The initial response to Christianity by Ligeremaluoga was one of indifference;
he claims, ‘I was absolutely ignorant of Christianity, and I felt no stirrings in my heart
for better things’ (16).

Written with the benefit of hindsight, he establishes his

resistance but at the same time affirms that Christian lifestyle was superior to his tribal
beliefs and customs. One of the key events that confirmed his faith in God was, like
Bulu, a potential catastrophe. During his time as a teacher in 1920, a primus stove
exploded, burning Ligeremaluoga severely. Hospitalised for six weeks he recalls that:
In this accident I have seen the hand of God showing His love to me. The Bible is true when it
says: “Those that God loves He chastens, and scourges every son whom He receives” (Heb.
12:6). It is true I was in the work of God right from the time I had gone to church and I was in
His schools (21).

His devotion to prayer and faith helped him through his crisis. Both Ligeremaluoga,
and Bulu attribute the positive events of their life to prayer. They called on God at their
time of need and without fail it seems their prayers were answered. However, when his
wife died during an operation in 1930, Ligeremaluoga remonstrates with himself for his
lack of earnestness in prayer. He recalls that he slept the night before her death ‘without
a presentiment of any sort’ (43). He states further that:

169

He didn’t feel a special need to plead nor did I strive in prayer… I began to think that that night
that perhaps my prayer hadn’t reached God’s ear because my prayer wasn’t as earnest as I
usually felt (43).

In a similar vein, in Chapter 9, Ligeremaluoga attributes much of the misfortune that
befell his tribe in the pre-contact era to their “heathenism”. He attributes early deaths
and starvation to their lack of work ethic (35); describes them as dense (34); and in a
summation attributable to Darwinism, predicts the continued decline in numbers as
inevitable (36). Christianity, according to Ligeremaluoga, is the only hope for survival.
The last seventeen pages of his account are dedicated to his new faith and include
several sermons he gave over his years in mission service (78-94). Within these pages
his assimilation into the Christian Western mindset is clear.
Semisi Nau is the final writer examined in this era. His experiences of mission
contact were difficult and he proved his deep loyalty to the missionaries responsible for
his conversion, even under the most trying of circumstances. Unlike Ligeremaluoga,
his faith at every turn inspired and led him to continue his service unquestioningly from
the very beginning. Born on the 22nd September 1882, Semisi was the son of “native”
teacher, Sioeli Nau.

He is at least twenty years junior to Sarawia, Marau and

Ligeremaluoga. He did, however, spend some time at Rewa with an elderly Joel Bulu.
At the age of sixteen Semisi was enrolled at the Tupou College in Tonga (Nau
MS 83). By the time he was twenty, religious persecution had shaken the island group.
The King of Tonga, George Tāufa‘āhau Tupou I [reign 1845-1893], had fallen under the
influence of Methodist missionary Shirley Baker. Baker developed a close relationship
with the king when he ‘assisted him in writing the Codes of Law in 1862 and the 1875
Constitution’ (Nau MS 120). Baker was recalled to Australia, and in an act of defiance
fuelled by resentment, became a key figure in the establishment of the Free Church of
Tonga in 1885 (120). 197 Religious persecution of existing Methodists was rife in Tonga
during the 1880s, as Nau recalls: 198
Many people were driven from their homes, some were thrashed, others were tied up by the
hands and feet and taken to prison and many, through fear, turned from the Wesleyan faith and
became followers of Mr Baker (83).

The seventy students then enrolled in Tupou College were asked ‘to join the Militia’
and ‘were told to take an oath and kiss the Bible’ (Nau 83). Nau’s loyalty to his
Wesleyan roots remained firm. Although some students conceded to the request, Nau
says of his decision, ‘I…thought it too serious a matter and too solemn a step to take
without consideration’ (83). He was not alone in his decision, he remembers:
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We stood and thought a while and remembered that God had called us to His service and felt that
He would be displeased if we signed ourselves down for so many years and we decided not to
take the oath (83).

Their decision made them prisoners. They were tried by Mr Kupu, released, and then
again taken forcibly to face Mr Baker who ordered their second imprisonment at
Nukualofa.

The “native” teachers remained captive for six months before some

escaped. Thirteen of the escapees were recaptured and executed under Baker’s orders
and the king’s authority (See Nau 84-86). It was a harrowing experience for the young
Nau, but it was one that confirmed his faith:
I know that Jesus loves me and has brought me from death into life and my only wish is to do
His bidding and follow His will. I have taken up my cross and will go wherever He leads me’
(89).

Dr Lindsay’s intervention saw the release of Nau and his transfer to Naitasiri,
Fiji, where he joined his father. He was soon sent back to school, this time at Rewa
under Mr Bromilow’s supervision.

It was Bromilow’s sermon on Moses and the

Egyptians that cemented Nau’s faith and determination to serve God. He recalls that the
message ‘fell into my heart, like good seed and quickly sprang up’ (86) – a response
reminiscent of that expressed by Bulu to Mr Thomas’ ‘The Parable of the Tares’ earlier.
Markers of Nau’s acculturation are evident, particularly in his responses to
incidents, described above, and are filled with sermon-like associations.

Nau’s

unquestioning acceptance of the Christian faith evinces the unqualified assimilation of
Fanon’s first phase. His dedication to his chosen religion is evident throughout his life,
as Christian constraints and mission requirements guided his decision-making and
helped him to live a life of Christian obedience. When he was refused the opportunity
to take the Gospel to New Guinea because he was a single man, he decided it was time
to take a wife (86-7). The tragic death of three of his four children (88-9) was also
understood by Nau to be a burden of faith as he says, ‘He had taken my children from
me in order to lighten my burden and leave me free to work for Him’ (92).
There is little doubt that Ligeremaluoga, Sarawia, Marau and Bulu have all the
traits of Fanon’s first phase of the colonised: unqualified assimilation. They take on
Western characteristics as they pass judgment on their fellow tribesmen, often
condemning them for their lack of faith and “heathen” conduct. Coming from more
fragile, less materially developed societies than Hawai‘i, they had less reason to feel
nostalgia for old ways and removal to other islands also severed ties to the past.
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Hugh Laracy noted, quite accurately, of Niel Gunson’s treatment of the
missionaries of the Pacific, both European and Islanders, as one which reflected their
‘plurality, variety [and] individuality’ (Texts and Contexts 2006 132). There is no
denying that overall there are clear signs of indoctrination into Western Christianity
under the general force of colonialism. In this way, all the texts in this chapter fall into
the first the phase of Fanon’s model.

Similarly, their writing styles mirror those

identified by Ashcroft, Griffith and Tiffin, marking their ‘abrogation’ of traditional
culture. However, on another level, these texts show a range of writers’ individual
responses and in some cases a degree of attachment to their traditional culture. In this,
they problematise simple models of development for colonised people and their texts.
The Pacific case suggests Fanon’s model requires modification to downplay the
emphasis on colonial oppression and allow for a prior stage of ambiguity to that of total
assimilation.
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Chapter 4
The Emerging Élite
I came into the world imbued with the will to find a meaning in many things, my spirit
filled with the desire to attain to the source of the world, and then I found that I was an
object in the midst of other objects. (Frantz Fanon Black Skin, White Masks 1967 109)

Firm beautiful black hands stoning police thugs
Proud feet kicking off the liar’s cargo on high roads
Determined wills pulling out the devil’s claims
Voices slapping their faces to tell them “white bastards”
Smashing the glassy window shows of the thief
To give warn for flame next time
RELUCTANT FLAME OPEN YOUR VOLCANO
TAKE YOUR PULSE AND YOUR FUEL
BURN BURN BURN BURN BURN
LET YOUR FLAMES VIBRATE THEIR DRUMS
BURN BURN BURN BURN BURN
BURN AWAY MY MIGHTY ICE
BURN INTO MY HEART A DANCING FLAME
(Kasaipwalova ‘Reluctant Flame’ 1971 62)

Kros mi no wandem yu
Yu kilim mi
Yu sakem aot ol
We bilong mi
Mi no wandem yu kros

Cross I hate you
You are killing me
You are destroying
My Traditions
I hate you cross.

(Albert Leomala ‘Kros’ 1984)

He cannot be himself again
And feels the ground
Which weeps for his dismemberment
(Konai Thaman ‘Elite’
YOU, the choice of my Parents 1974).
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An elderly woman, in a village somewhere on Darnley Island, PNG, sits down
to enjoy her afternoon tea – her Western accoutrements, her fine china cup and saucer,
are a source of pleasure and enjoyment. Her son, PNG born and employed by St
Mark’s Theological College, Canberra, recalls his mother’s daily ritual with some pride
and as a means of opening a discussion on the influences of colonialism in his
country. 199 He rejects out of hand the idea that colonialism was an imposition on the
indigenous people and suggests that PNG always had and continues to have a choice in
its acceptance of Westernisation. He suggests further, that within this liberty, the
people were always free to accept facets of colonialism beneficial to their lifestyle or
indeed to reject those aspects considered irrelevant (my emphasis).
For the Western reader, something uncanny hovers around the image of the
elderly woman’s ritual. But, for the PNG son, it is a normal part of his mother’s
everyday life - a typical image of a typical woman in a typical PNG village. 200 The
literature produced in the son’s lifetime (the subject of this chapter), suggests that the
very things he describes as normal are in fact an imposition of Western ideologies borne
of colonisation and are for others, a sign of the confusions and negotiations of living
between two distinctly different worlds.
Many of the writers examined within this chapter were of the first mission
contact generation and their literature gave expression to the myriad of cultural
confusions and questions distinctive of the colonised indigene caught between their
traditional past and their desire for a modern future.

The missionaries and

administrators embodied a lifestyle that was simultaneously enticing and exotic to the
indigene, as Zoleveke says of his “first contact” experience at the age of five, ‘... their
houses, their ships, fascinated me’ (5). The opportunity to access the Westerners’
knowledge and power through schooling was pivotal to the colonisation process. In The
Crocodile (1970), Vincent Eri’s protagonist Hoiri’s desire to be taught in an Englishlanguage school, to learn the white man’s ways and elevate his status, is typical of local
responses to Western schooling within the colonial context.201
This desire for the new reinforces the notion that indigenous peoples were not
unwitting accomplices in the colonising process and is also reflective of Foucault’s
knowledge/power couplet and Gramsci’s domination by consent. In the more coercive
context of French Tahiti, Robert Nicole perceives the impact of Foucault’s couplet in
the ability and power of Western educational institutes to control and colonise the
Tahitian mind. Ngũgĩ and Memmi argue similar effects of colonial domination within
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an African context (142). The assumption that the indigene was nothing more than ‘a
big child’ in need of protection lest they die out was ‘crucial in legitimizing imperial
guardianship’ (Nicole’s italics. Nicole 143). But whatever the level of imposition,
Westernisation, in the beginning, was a process of trade-offs – Christianity and Western
ideologies for guns and ammunition, and education. 202 In PNG, the trade-offs were not
always so clear-cut or evenly based, but they were a pattern repeated throughout
Oceania and reminiscent of the guns for conversion trade-off between Pomarés I and II
of Tahiti and the missionaries there. The desire to obtain an education at great personal
cost in PNG in the twentieth-century is evident in the stanza from Kasaipwalova’s poem
‘Parting Words’ in which parents are sending their child off to school:
He had woven the basket for my yams
She had packed and repacked my tiny wooden box
Outside the stars began to show sleep in their eyes
Our rooster flapped its wings
for a second hoarse cry
Tears streamed down my mother’s cheeks
Tears streamed down my father’s face
Together we cried silently (Hanuabada 1972 n.pag).

The shift across the Pacific from Tahiti to Hawai‘i to Melanesia reflects the
movement of the LMS’s endeavours in Oceania (although other missions entered
different “fields” at different times). In the transition from mission to secular schooling,
idealistic teachers brought in left-wing ideas which exposed the paternalism and
imperialist nature of missions, thus producing a political backlash and drift away from
mission influence.

This is reflected in the more rhetorical literary writing of the

decolonization era.
World War II also interrupted schooling for many.

This delayed the

development of Pacific writing; published works are scarce in the years between
missionary-sponsored works (discussed in Chapter 2) and the secular university writers.
Secular sponsored publications, however, still maintained many of the characteristics
identified earlier in the writing produced under mission sponsorship.
In the period between World War II and the decline of colonial power,
indigenous peoples worldwide began to question their place and value within their
colonised societies. In Africa, Joyce Carey’s colonialist novel Mister Johnson [1952],
and Okot p’Bitek’s “nativist” poem, Song of Lawino (1966) both brought the impact of
colonialism into question by discussing ‘the disruption and cruelty of colonial rule’ and
identifying the differing thought processes of the coloniser and the colonised (G. A.
Heron in Song of Lawino 1966 14). In many instances, Africans, Indians and others
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fighting in World War II for the Western cause altered the master/servant relationship
between the coloniser and the colonised. Increasingly, it became intolerable to simply
comply with colonial imposition and new laws of the land that colonial peoples had no
role in creating. The literature of the colonised universally documents the colonial
experience.
Unlike Africa and India, though, New Guinea, (as it was generally known), was
slow to express anti-colonial concerns and nationalist desires. It was still thought of as
the “last unknown” – an incomplete frontier not yet unified enough to generate an
independence movement. In keeping with Gavin Souter’s phrase, teacher/editor Ulli
Beier asserts that:
Not only did it have ‘stretches of countr[y] unexplored by the white man’ but it was also the last
of the colonial countries in which the colonised peoples still accepted their fate without
questioning and in which they did not assert their own rights and their own identity in writing
(Black Writing 1973 xii).

Much of the writing of the Melanesian missionaries discussed in the previous chapter
epitomizes the unquestioning acceptance of their fate that Ulli Beier observes.
Trinidadian V. S. Naipaul identified the concept of mimicry through his narrator, in his
novel The Mimic Men (1967) – Ralph Singh, a forty-year-old colonial minister who
lives in exile in London. Singh suggests that ‘to be born on an island like Isabella, an
obscure New World transplantation, second-hand and barbarous, was to be born to
disorder’ (The Mimic Men 1967 118). Naipaul held a pessimistic view, as he inferred
that the post-colonial writer had ‘no possibility of escape from this situation’ and that it
was ‘permanently disabling, because of the disorder and inauthenticity imposed by the
centre on the margins of empire’ (Ashcroft et al 2001 88). Fanon shares Naipaul’s
pessimism, as he suggests that the colonial system consigns traditional cultures within
‘the yoke of oppression’ (1970 34). Pacific writing presents a similar trend to that
identified by Naipaul as, ‘the polarity is repeated’ through an ‘aggregation of opposites:
order and disorder, authenticity and inauthenticity, reality and unreality, power and
impotence, even being and nothingness’; establishing it as Other to the empirical centre
(Ashcroft et al 88). Soaba’s Wanpis (1977), Saunana’s The Alternative (1980) and
Eri’s The Crocodile (1970) exhibit signs of this mimicry which is symptomatic of the
Pacific Island intelligentsia operating within Fanon’s second and third stages of
postcolonial development (ambivalence and active resistance).
The colonial puppet was a figure of derision in colonial assessments from both
white and black perspectives. Kipling’s portrayal of Hurree Babu in ‘Kim’ (1940)
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(India), Nwoye in Chinua Achebe’s Things Fall Apart (1958) (Nigeria), and Vincent
Eri’s Councillor Morafeae in The Crocodile (1970) all exemplify these so-called
“mimic men”. Wendt says of them:
The coloniser prescribed for us the roles of domestic animal, amoral phallus, the lackey, the
comic and lazy and happy-go-lucky fuzzy-haired boy, and the well-behaved colonised. Some of
our own people are trying to do the same to us, to turn us into servile creatures they can exploit
easily (‘Towards a New Oceania’ 1993 13).

The men and women who follow the distinctly mission-oriented writers were
groomed to fill administrative positions generated in the push for self-rule and
Independence.

These writers were the vanguard of contemporary Pacific writing.

Before the outburst of literary production of the late 1960s and early 1970s, four writers
appeared through secular sponsorship: Papuan Ahuia Ova, Puka-Pukan Florence
“Johnny” Frisbie, Cook Islander Tom Davis and Papuan Allan Natachee.
In 1939, government anthropologist F. E. Williams, renowned for his treatise on
cargo cults called “Vailala Madness” and Other Essays (1976), and for his founding
and editorship of the magazine, The Papuan Villager, (produced between 1929 and
1942 and distributed throughout Papua), encouraged Ahuia Ova to write his life story,
‘The Reminiscences of Ahuia Ova’. 203 Wolfers is critical of William’s influence on the
writing and editing, suggesting that the outcome of the story is ‘at best benevolently
paternalistic and always very correct and moralistic (in a mid-Victorian way)’ mirroring
the style of indigenous writing typically produced under the Western missionaries’
sponsorship (Wolfers cited by Beier in ‘Introduction’ Niugini Lives 1973 2). 204 With
the political correctness of forty years’ hindsight, Beier, too, is critical of Williams. In
his Editorials in The Papuan Villager:
Williams always addressed Papuans like schoolboys. ‘If you try hard to learn English, someday
you will be able to read the white man’s books. But now we hope you will try hard to read this
paper’ (2).

However, like the UPNG lecturers of the 1970s, Williams was also attempting to
prepare Papuans for a modern world by promoting literacy and Ova’s text can be read
as a forerunner of writing from the decolonisation period.
Translated by ‘another Papuan’, Igo Eura, from the Motuan language into
English, Ova’s language may seem unsophisticated to a Westerner’s eye, but it is an
accomplishment, nevertheless, given the brevity of contact. Its original form reflects
the LMS’s policy to teach in the most widely understood regional language
(‘Introduction’ Niugini Lives 1973 2). 205 It certainly contradicts the condescending
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reports by some of the missionaries and early administrators that the indigene was
incapable of learning. 206
Many similarities are evident between Ova’s and Maretu’s record of events and
life experiences under the missionaries.

Both men were of the mission contact

generation and the negotiations and confusions typical of living between two worlds are
pervasive in their writing. Ova’s brief narrative is symptomatic of the colonial subject
and is at once baffling and inspiring.

He was eager to adopt the ways of the

missionaries but found himself torn between two diverse yet competing worlds. He had
taken a second wife out of a strong sense of duty – a practice well established in his
traditional culture – and showed tenacity and strength of character in refusing to desert
her when the missionaries told him he could have only one wife as a Christian (7). 207
Proving his capabilities as a resourceful and respected preacher among his people at the
time of this incident did not prevent Ova from being ostracised by the church and
refused attendance at divine service.
Some concern is evident on the LMS’s missionary’s behalf concerning Ova’s
mental stability. Mr Clark visited Ova and asked him to return to the church and it
seemed that as much as Ova wanted to, he was reluctant to sacrifice his traditional way
of life. Ova told Mr Clark that he ‘must prepare his heart’ before he could consider
returning to the church but says that the missionary never gave up on him and persisted
in his persuasion (8). He recalls that his ‘mind was waking continually and not sleeping
at all’ as he wrestled with his conscience (8). Ova’s desire to continue his traditional
dancing and feast-making on one hand clashed with his desire to be a good Christian on
the other in a similar way to Hoiri’s ambivalence about his wedding in The Crocodile
(1970). Ova’s dilemma demonstrated mental instability in Clark’s opinion, as Clark
clearly could not empathise with Ova’s inability to leave behind his traditional life and
adopt Christianity wholeheartedly.
Ova’s personal conflict is made more intense by his dual secular roles. Unlike
Marau and Osea, discussed in the previous chapter, Ova, was a village constable, so he
is of the village but a proxy for colonial administration and he has secular power and is
able to question the mission. As a “native”, he resists both modes of white power, but
can play one off against the other. As a constable, he sees the dictatorial nature of
mission power but as a person feels the kindness of its administration. He is of the
contact generation and the changes he undergoes are rapid and confusing, even more so
as mission authority was beginning its process of decline as the secular administration
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slowly asserted its power. Ova’s account of the unforgiving nature of the missions is
counteracted by the generosity of two individuals in positions of power. It is also a
reminder of the authority the missionaries continued to hold over their charges and of
their role as agents of colonisation.
Ova’s summation is interesting, for it is in his last brief paragraph that he shows
his resilience and dedication.

He reconciles the influence of the two competing

denominations, Catholic and Protestant, by recognising that they share the one God.
With the clarification of that idea, Ova is able to affirm his faith in Christianity and is
finally accepted into the church when Dr Lawes of the LMS baptizes him towards the
end of his life (9).
Although it would seem that there are signs of resistance to the coloniser in
Ova’s account, it is also evident that he wants to comply and become the “new” convert.
His confusions arise from his own set of values inherited from his traditional culture.
He is torn between his sense of duty and obligation to his second wife, Goka, which
outweighs his personal desire to be accepted by the church, and to partake in church
activities and receive communion. But, ultimately, he recognises the value of the way
of life offered by the missionaries and wants to accept it as his own. He, therefore,
shows signs of the complexity and ambiguity found in the Pomarés’ resistance,
suggesting that a more nuanced version of Fanon’s three-stage model is necessary in the
Pacific context.
Florence “Johnny” Frisbie began her literary career with the publication of her
autobiography Miss Ulysses from Puka-Puka: The Autobiography of a South Sea
Trader’s Daughter (1948). This came about through her American father’s assistance
when she was only twelve years old in 1948. The story and events of her early
childhood become as much his story as hers in that regard. Her second text, The
Frisbies of the South Seas (also mostly autobiographical) followed in 1961.
Robert Dean Frisbie notes in the ‘Introduction’ of Miss Ulysses from Puka-Puka
(1948) that the first section of the book (approximately 108 pages) was ‘written from
memory, with the occasional use of my journal when names and dates were needed’,
while the second section was predominantly taken from Johnny’s own diaries (vii). He
affirms his hand as editor and translator, stating ‘the manuscript and diaries were
written in three languages – English, Rarotongan and Puka-Pukan’ and that he assisted
‘in translating from Polynesian languages to English’ (vii). He confirms his influence
upon his daughter as he attests, ‘When it was a matter of straight narrative Johnny
179

managed pretty well in English, but in exposition, description and imaginative work she
usually resorted to one of the Polynesian languages’ (vii). He notes, too, that ‘her
vocabulary and style follow [his] own, because [he] taught her English’ (vii). Finally,
his decision to leave the ‘unevenness of diction as it stands’ as it ‘is the record of a
young mind, striving for self-expression and progressing from the Polynesian to the
European way of thinking’ could be seen as symbolic of the father/daughter,
coloniser/colonised relationship (vii – viii).
Johnny’s first chapter, ‘We Sail to Puka-Puka’, begins in the Pacific style of
establishing a genealogical connection to ancestors, in her case her Polynesian
grandfather, Mataa. The difference here is that she provides only one sentence in which
to establish that he was descended from warlords of Mangaia, but immediately counters
the “primitive” with a description of him as “civilised” as she describes him as
graduating from the Missionary School in Rarotonga when he was a young man (3).
She also chronicles his mission service in ‘the mountains and jungles’ of PNG, stating
‘he preached to the cannibals, baptized them, and built churches’ (3). Frisbie reiterates
her grandfather’s forays into the jungles amongst the cannibals in Chapter 3 and in this
way, establishes her grandfather’s elevated status and leadership qualities.
Johnny establishes her mother as a significant person within her Puka-Pukan
community, too, even though she seems to have spent much of her single life in Papua
and left to sail ‘far and wide’ (4), as soon as she married. As Johnny recalls:
…things my mother told the Puka-Pukan people when she returned, …are now legends old men
tell at night as they squat around their tiny fires of coconut shells, for Mama was a famous
woman among her own people, and everything she did became a part of the island’s history (5).

Her mother’s willingness to adopt her husband’s American culture elevates her status
among her fellow Puka-Pukans.

Frisbie is proud of both her mother’s and her

grandfather’s Westernisation and of the respect it earns them amongst her community.
Further signs of this can be seen in her memory of her siblings’ births. The witchcraft
and sorcery surrounding their births contrast with Christian acts, particularly those of
Frisbie’s missionary grandfather (7-8, 3, 14, and 34). Colonisation can also be seen in
her depiction of her mother’s happiness that the children learnt good manners from her
father by adopting the expressions “Yes, sir: I beg your pardon; Excuse me” (40-41).
However, eating with a knife and fork (40, 53) was relaxed so that the children could
‘eat like natives’ with their fingers at ‘feasts or picnics on the uninhabited islets’ (53).
Here, she exoticises and humbles her Polynesian culture.

She states on several
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occasions how her American father tried to keep contact with her “native” relations to a
minimum but ‘soon gave up all hope’ but ‘blamed every naughty thing we do to their
influence’ (19). Frisbie’s Americanisation and cultural dominance is clearly evident.
Her father’s morality and ideologies permeate her writing so that it can be identified
with Aschroft et al’s imitation stage. The fact that she, like her mother, relinquishes
many of her own Polynesian cultural values and traditions to the “superior” American
one, further entrenches Frisbie in Fanon’s first stage of unqualified assimilation.
Her second autobiography, The Frisbies of the South Seas (1961) continues in a
similar manner. Again, her story centres more on her father’s life and impressions of
the Pacific Islands, especially Tahiti, Rarotonga and the Cook Islands, than her own.
His fascination for the Pacific and its exotic lifestyle was fuelled by a repressive
childhood and Robert Louis Stevenson’s literature of the region. 208 Johnny elevates her
father’s status among the ‘mob of Polynesians’ as he surfs the ‘jagged coral heads’; a
feat never before accomplished (1961 41).
Robert Dean Frisbie’s cynicism towards religion carries over to Johnny, as she
watched ‘the religious ones marching like robots to church, careful not to take long
strides for fear their starched white calico dresses or white drill pants might wrinkle’
(1961 46). She suggests further that ‘most of the fun of going to church would be lost if
they could not show off their Sunday finery’ (1961 46). There is an ambivalence in
which the indigenous convert has to be read as both victim and as agent of his\her own
conversion. Johnny herself affirms her father’s belief in God but reluctance to attend
church, but does not readily accept his strong belief that one could worship God
anywhere: she and her siblings join the robotic march for some time before eventually
coming to share his belief (1961 46).

Interestingly, Johnny identifies a common

difficulty for Pacific Islanders: not so much with conversion to Christian ways as with
coming to terms with different denominations. Faced with the decision of attending a
Protestant, Seventh-Day Adventist or Catholic church, Johnny’s dilemma is resolved by
her grandmother’s insistence that the ‘Protestant Church was “God’s Church”’ (1961
47).
Life changed after her mother’s death, as Johnny’s father spent most of his time
writing and ‘teaching [them their] ABC’s and European manners’ (1961 51). She is
surprised at his decision to allow her to attend her great-grandmother’s funeral with her
grandmother as ‘it meant associating with people who were strong in their fear of
ghosts’ (1961 84). A sign of Johnny’s grandmother’s acceptance of Western culture is
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also evident when she tells Johnny that she ‘dreamed of [her] mother. It seems she is
happy with the way your papa is taking care of you children’, suggesting that she too is
at home with old ways, while also being happy with her cultural transformation (1961
85). Although The Frisbies of the South Seas (1961) mostly affirms Western cultural
ascendancy, it is a text that has significant value for the Puka-Pukans as it contains
many references to historical and traditional cultural practices vital in the restorative
processes of the contemporary Pacific.

Chapters entitled, ‘Copra making’, ‘Pig

Hunting’ and ‘Grandmother Tili’ capture the essence of traditional life while noting the
shifts Western contact produced in the Puka-Pukan culture.
The retention of traditional culture is enabled by the distinction between the
church and Christianity, a distinction which carries over into the later attempt by PNG
intellectual Bernard Narokobi to theorise a Melanesian church. From his own Catholic
background,

Narokobi argues that the Church is the ‘priests, brothers, sisters, bishops,

and the Pope, and the pastors and ministers in the other Christian churches’ and that
they are ‘obstacles to [his] relationship with God and Christ’ (‘Towards a Melanesian
Church’ 1975 37). Frisbie states that she ‘did not like native missionaries’ and that she
seldom attended church, even though she ‘believed in God and the Bible’ (1961 46).
Narokobi allows for a deeper spirituality that combines Christianity and traditional
beliefs:
In Papua New Guinea we are burdened with the decisions that are made in Europe. I see no
useful purpose in our accepting these decisions. I see the need for diversity in the forms of
worship…I see no conflict in my professing the divinity of Christ, his sonship to God and his
equality with the Holy Spirit and at the same time believing in my ancestral link with the spirits
of the old through all times (37-38).

If “Johnny” Frisbie needed the assistance of her white father to be published, Tom
Davis a later, older and Western-trained doctor, needed partnering with his New
Zealand born wife Lydia, to publish the story of their lives, Doctor to the Islands
(1954). While their Foreword acknowledges that, ‘it may be hardly respectable to
publish one’s memoirs before the required three score and ten years’, it seems to reflect
the urgency at the time for Pacific Islanders to tell their stories. They recall the ‘ups and
downs together… remember our difficulties and our small successes, and in some
measure… tell of the problems of the people of the Pacific Islands…’ thereby protesting
for respect and consideration on behalf of the Islanders to a non-Islander audience (vii).
The first chapter establishes Tom’s Welsh/Rarotongan heritage and
acknowledges his royal Rarotongan lineage in his grandmother’s ‘essence of regality’
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(6) and the ‘royal blood’ of his mother (11). Tom ‘…was brought up with the island
people; he spoke their dialects before he spoke English so that now, although his
English is perfect and without accent, there is still a hybrid quality to his manner of
expression that makes one listen’ (6). 209 His mother’s fear that Tom would succumb to
the call of the sea, led her to the decision that he should leave the islands to further his
education in New Zealand, a common practice at the time (11). Leaving Rarotonga at
the age of eleven, Tom returned for his ‘one and only leave when [he] was fourteen’
(39). Later, he underwent medical training at Otago University, vowing to return to the
islands he loved (8-9). Tom Davis’ pride and love for his island home permeates the
text:
All during my years in New Zealand I had lived for the day when I should see little Rarotonga
again. I longed for the atmosphere, the food I had been brought up on, the freedom of the Island
life, the nearness of the sea, the Island songs (39).

Tom had long awaited his return to his beloved Cook Islands, but the image
carved in his mind soon revealed itself to be an illusion. He is confused by the
Islanders’ dress and habits (44-45). Reality for Tom hits hard when he goes for a drive
to ‘the places of his childhood’ (51). He finds:
…the banana plantations had completely disappeared and there was little evidence of replanting
of any kind; the European-type houses with their corrugated iron roofs, of which the owners
were once so proud, were now covered over with coconut thatch, or were empty shells of
limestone walls with native shacks, poorly kept, snuggled in behind them; the villages were
unkempt and the general appearance was one of dejection (51-52).

Worse still for Tom, was the state of the hospital and the lack of medical care for
patients (53). Misdiagnosis and lack of modern treatments left the islanders ill and
neglected. The matron, suggesting that natives would rather die than ‘let you stick a
needle into [them]’, dismisses Tom’s concerns (54).

His appointment as Medical

Officer allows him to make a difference. His people, and their welfare, are always his
priority even when he is chastised by the Commissioner for his negative reports on the
medical Department’s mishandling of the Islanders’ health issues (91).
Although Davis views his island through an altered, Westernised perspective, he
retains his passion and concern for his people. He does not accept Western culture as
the superior model and challenges the supposed inferiority of Island culture. His anger
erupts in Chapter XI ‘Showdown’, as he challenges the Medical Official’s indifference
to the islander’s health, a situation that would continue with the new appointment of the
Senior Medical Officer (167). He is a devout advocate for the rights of the islanders
and takes his stand seriously, even when he was ‘discredited because of [his] friendship
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with the native medicine men’ (179). His local knowledge gives him insight and
connections that enhance his medical expertise. He views the medicine men as ‘an
invaluable liaison between [his] medicine’ and the public understands that they ‘always
stand higher in the eyes of the people than a foreign doctor’ (179).
Davis’ text highlights the shortcoming of colonialism: how it reduces a strong
and proud culture to one that is shattered and disoriented. Davis himself moves beyond
Fanon’s first stage of unqualified assimilation into the second stage of restlessness. The
book, however, maintains the first stage of assimilation identified by Ashcroft, Griffiths
and Tiffin as it follows a Western chronological narrative structure, accepted phrasing
and paragraphing, and a rationally objective mode of character presentation.
Tom and Lydia Davis’ novel, Makutu (1960), also resembles many of the novels
about the South Pacific contributed by Western authors. As one reads the novel, Davis’
Cook Island heritage often seems secondary to his American acculturation gained while
studying for his medical degree. Published in 1960, it ‘did not make the sort of impact
Wendt’s first novel, Sons for the return Home (1973), had in the 1970s (Subramani
14). 210 Davis’ overt Westernisation, coupled with an almost negligible indigenous
market, lessened its immediate impact but did not lessen its importance as a novel in the
later bid to restore cultural self-respect (see Subramani 17). Set in the fictional island of
Fenua Lei, Davis’ passion for his traditional culture remains and can be seen when Dr
Roger Barnaby becomes exasperated with Linel Frobisher, who sends sacred artefacts to
an American museum.
Davis draws on cultural comparisons and colonial impositions throughout the
novel. The very first of these highlights cultural differences. Barnaby narrates, ‘Down
in the village, the islanders are having an imene, one of their primitive song feasts’ (11).
He continues through his English narrator’s voice with:
We have nothing in our music that approaches my symphony tonight, our anthems are too grand,
our folk songs too simple, but then I’ve come to learn that, by comparison with the Polynesian,
and our own culture still lacks those finer nuances of emotional expression that here are
everyday matters (11-12).

The novel acts as a cautionary tale as it exposes the paternalistic “do-gooder” attitude of
Westerners imagining a childlike people wanting and needing their guidance
(particularly evident in the characterisation of Miss Frobisher, an American tourist).
So, here we see another case of an early text that contains some anti-colonial
critique but it frames that in characters and a joint authorship that strategically positions
the book as an assimilated work. By giving his narrator an English voice, Davis is able
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to gain empathy for the plight of the islanders. If Davis had used an indigenous doctor
as the lead character, he may have been condemned as an “ungrateful native”.
However, a fictional English doctor on a fictional Polynesian island softens what may
have been a stinging criticism of colonialism and may have modified attitudes in the
mainly white readership of that time. However, adopting a Western character as the
narrator is problematic on two levels. Firstly, it may have worked to confirm white
assumptions that a Polynesian voice was unacceptable. 211 Secondly, it separates Davis
from his fellow islanders since at the time few Pacific Islanders would read novels in
English, the authors are forced to occupy a Western subject position and observe and
judge their island element. Davis’s references to sorcery and the sorcerer’s and people’s
reluctance to accept Western medical treatments in both his autobiography and the
novel are a case in point.
The final writer of this small group is Papuan Avaisa Pinongo “Allan Natachee”,
who began his education at the Inawaia Mission School before moving on to the De la
Salle Brothers’ School in Bomana (Renata Cochrane ‘Papuan Poet’ D160/8/10/Item 1).
His education was cut short due to the outbreak of World War II and he drifted back to
his Mekeo village of Amo Amo before becoming a carrier for the Australian Army
(Renata Cochrane D160/8/10/Item 1). Working for the mission at Ukua in the 1950s, a
Native Labour Inspector informed Percy Cochrane how Allan stood out from the other
boys in the “boi-house” as he was ‘always writing in a big black book’ (Percy Cochrane
D160/8/10). Percy Cochrane took Natachee “under his wing” as his protégé after he
identified him as being a natural talent and ‘as near a genius as [he’ll] ever meet’
(Cochrane personal memoir D160/8/10).

Cochrane was upset that the fragility of

Natachee’s personality and his inability to work within Western constraints meant that
his talent was never fully realised (Cochrane personal memoir D160/8/10). Cochrane’s
patience brought rewards:
He would only turn up for work about once a week, filthy dirty after having sat down day and
night for four or five days with a number of senior sorcerers – but on my table I would find his
big pile of neat handwritten manuscripts, each page heavily bordered with traditional Mekeo
designs in red ink (Cochrane personal memoir D160/8/10).

Natachee’s mission education in English and his ability to read the “Classics”
provided him with the opportunity to become a published poet in the period before the
UPNG’s frenetic literary production began. Western sponsorship by Percy Cochrane
advanced Natachee’s career and gave him further opportunities to cement his position as
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one of the contemporary era’s vanguard of indigenous élite writers. LMS protégés took
longer to appear.
The pages Cochrane received contain the traditions, myths and history of the
Mekeo people. Some of these pages are published in Natachee’s History of the Mekeo
(1974). Also in the Cochrane collection is an unpublished, undated volume entitled The
Legendary History of the Mekeo (1974). in which the legend of A’asia the God is
explored through many events and challenges that are parallel to those found in epic
Greek tradition.

Natachee’s other publication, Aia: Mekeo Songs (1968), offers a

collection of traditional Mekeo songs in both Mekeo and English. This collection
anticipates later publications of folklore and legend anthologies instigated by The
Institute of Papua New Guinea Studies under the direction of Ulli Beier as well as
Beier’s translation Taaroa: Poems from the Pacific (1967). 212 Traditional stories came
from all over PNG and included Words of Paradise (1972) from various writers, Eleven
Long Legends (1972) and Ukum Amek and Other Stories (valued for its art work)
(1973) from the Goroka Teachers’ College Art Department, Traditional Poetry of
Papua New Guinea (1973), Asumilau: Tiang Magic Songs (1973), Traditional Poems,
Chants and Songs of Papua New Guinea (1973) and Sun and Moon (1974). They all
played a vital role in the preservation of culture in a modernizing nation state. 213 A
collection of folktales from Wantok Newspaper (from 1972-1985) also appeared in two
volumes, entitled One Thousand One Papua New Guinean Nights, translated and edited
by Thomas H. Slope.
Natachee’s poems, written mostly in sonnet form, contain some of the most
telling insights of Natachee’s colonial contact experience. In his most cited poem,
‘Advance Atomic Age’, Natachee challenges the assumed superiority of the “nativist”
anti-colonial sentiment of the 1960s:
Courageously advance atomic age step by step,
And crush under your foot the stone age,
It cannot and will never resist your mighty step,
Cautiously advance atomic age.
...
I will not, and will never leave you alone my friend,
In time to come, you will be no more,
Into everlasting pit I will make you descend,
There to live and die for evermore (Journal of the Public Service 1962 143).

Interestingly, the less caustic first stanza is the one most often cited, but the final stanza
clearly demonstrates that Natachee does not accept his fate willingly. Disturbed by the
‘advancing atomic age’, Natachee’s description of the ‘descent’ into the new world, an
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‘everlasting pit’, reminiscent of Dante’s descent to Hell, clearly reflects a downward
passage and reflects the resistance to colonisation.

It is also indicative of the

inevitability of progress – that the Atomic age will push the Stone Age down to the pit –
but the poet wants it to move slowly to lessen the shock of the change. Other poems:
‘Our Land of Dark Ages’, ‘What Ancestral Knowledge?’ and ‘Call of Tomorrow’,
reflect his confusions as he shifts his loyalties between the ancient and modern worlds.
The warriors of old are caught off guard in ‘Our Land of Dark Ages’, allowing the
coloniser to intrude into the ancient society (Journal of the Public Service 1962 143).
‘What Ancestral Knowledge?’ sees him question the value of his ancient knowledge and
its relevance to the changing reality, as the third stanza suggests:
Leave all your heathen rubbish and behold,
An atomic-age and restless man,
Has come to our land unknown just to unfold,
Way of life not as a child but as a man (Journal of the Public Service 1962 144).

His reference to his ancient people as childlike reflects his acceptance of colonial
imposition.

The negation of his ancient culture as ‘heathen rubbish’ affirms the

unqualified assimilation of Fanon’s first stage but the vision of it living (as well as
dying) ‘for evermore’

suggests some complication of simple progress, disturbing

Fanon’s simple three-stage progression within the Pacific context. The result seems
contradictory, but, it is representative of this cultural transformation and the confusions
he is undergoing in the process, sometimes clearly assimilationist, sometimes restless
and other times even critical.
Natachee continues to assert his position as he warns Papua New Guineans to
bow to the ‘kind and just’ colonial power in the fourth stanza:
Restless he is indeed, and kind and just,
Right from the north and south and east and west,
Behold and harken to him and you must,
Never, never take him for jest (Journal of the Public Service 1962 144).

His choice of the word ‘right’ could also have several connotations, one being, that the
coloniser’s way of life, ethics, morality and religion are the true way of life. In ‘Call of
Tomorrow’, colonial transformations to his ancient culture are again acknowledged as
he writes in the second and third stanzas:
A call that is from on high descending,
A call that shall indeed divide,
Instant divide and instant blending,
And in blending we shall abide.
For a nature is now concealing,
This unknown call of tomorrow,
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But there’s coming a time of revealing,
To us happiness and sorrow... (Journal of the Public Service 1962 144).

In many ways, his poem is prophetic of the turmoil that lay ahead, as the divisions of
the 1970s become more apparent and the blending, evident in nation writing of the same
era, depicts. His philosophical last line, and juxtaposition of the words ‘happiness and
sorrow’, reflects the restlessness of the colonised indigene as he/she confronts his/her
past and looks ahead to the future depicted in Fanon’s third stage and is indicative of the
way in which the intellectual ‘native’ shifts between stages.
Ahuia Ova, Florence ‘Johnny’ Frisbie, Tom Davis, and Avaisa Pinongo (Allan
Natachee), exhibit signs of Fanon’s first stage of unqualified assimilation such as we
might expect in a pre-university era. The writers voice their pride in and hope for the
future that colonialism has brought to their people while simultaneously reflecting on
their “uncultured and primitive” past from the perspective of their Christian inheritance.
They also, like their predecessors, show some signs of resistance to colonial influence,
and this again complicates a simple model of three-stage progression.
Although PNG was the last outpost of mission settlement in the Pacific, (the
Catholic Marist mission “discovered” a remote highland village that had never had
contact with the West in 1965), it was the first site outside the Western settlements of
New Zealand and Hawai‘i to open tertiary facilities specifically for the indigenous
population. 214 In 1965, the UPNG opened in Port Moresby. 215 The fact that PNG
emerged as both the first major site of contemporary Pacific literary production and that
it should be produced, largely in English, adds an intriguing element to postcolonial
literary studies. Still, Judith McDowell questions the delay in literary production in
New Guinea, ‘when African writers, despite the havoc that their colonial experience has
wrought on their cultural traditions, have been so prolific’ (‘The Embryonic Literature
of New Guinea’ 1973 299). 216 But, then she counters her own question, ironically, by
asking why ‘New Guinean literature in English emerged so soon’ (‘The Embryonic
Literature of New Guinea’ 1973 299). Ulli Beier seems to supply the answers to both
her questions. Beier, speaking of New Guinea, states that it was imbued with ‘a
particularly pedestrian brand of Australian colonialism’, one where he contends ‘the
destruction of cultures…has been far more complete than anything [he had] seen in
Africa’ (Beier ‘Contemporary Art in New Guinea’ 1969 477, 478). Beier acknowledges
the New Guineans’ susceptibility to the impact of European rule because of New
Guinea’s many, small language groups, lack of political cohesion and the isolation of
188

villages. He claims of the late colonial period ‘that New Guinea is a “cultural desert”’
(Beier ‘Contemporary Art in New Guinea’ 1969 477, 478; McDowell 1973 299).
Winduo, while agreeing that the Pacific cultures have been ‘brought under European
surveillance’ is more philosophical than Beier as he contends that Europeans ‘did not so
much erase indigenous self-representations and cultural expressions’ as ‘overwrite
them’ (‘Unwriting Oceania’ 2000 599). 217 The emergence of indigenous literature,
mostly in English, gave its writers the opportunity and forum by which PNG would, in
its own voice, represent itself to the world for the first time. Young writers would lead
the way for other Pacific Islanders as their voice meant that they were, as Vilsoni
Hereniko suggests:
No longer…content to allow representations of themselves in print to be the preserve of foreigners.
Many saw it as their mission to restore full humanity to their people (‘Representations of Cultural
Identities’ 1999 145).

In a similar vein, Albert Wendt noted of the Samoan context:
…when I first thought of compiling an anthology of poems and stories written in English by
Pacific Islanders, I found except for Papua New Guinea little had been written by our people.
Nearly all the literature about Oceania had been written by papalagi and other outsiders. Much
of this literature ranges from the hilariously romantic through pseudo-scholarly to the
infuriatingly racist; from the ‘noble savage’ literary school through Margaret Mead and all her
comings of age, Somerset Maugham’s missionaries, drunks, and saintly whores and James
Michener’s rascals and golden people, to the stereotyped childlike pagan who needs to be steered
to the Light (Lali 1980 xiv).

Beier suggests that indigenous writing in general, was ‘not considered as an intellectual
entertainment or as a sophisticated exercise’ but rather, that it became almost a duty for
the young writers to share their colonial experience and to express their newly
recovered sense of self (Black Writing from New Guinea 1973 xiii). This in turn
allowed the writers to reassert long-lost traditional values through their work. Lelavai
Ma (1976) by Gamaliel Topidik is an example of how texts were also designed to teach.
In this case, the text focuses on traditional skills such as fish trap making, story telling,
basket making and leading a dance. Each section offers an insight into the traditional
crafts and it is published with the intention that Standards 1 and 2 will learn traditional
skills more in keeping ‘with the development of cultural studies program’ (William
Beattie in Topidik 3).
At this time, PNG was on the threshold of independence and the early writing
exhibited a sense of ‘urgency and innocence’ (Drusilla Modjeska citing Jim Davidson
‘PNG Writing, Writing PNG’ in Meanjin 62:3 2003 48). This is evident in the hasty
publication of a plethora of works in a variety of written media which led to Jim
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Davidson’s comment in 1975 that ‘… many of the articles...read as if the contributors
were holding their breath’ (Meanjin 63:3 2003 48). Stella is a little less generous about
the era as he acknowledges that ‘a lot of what has been written in Papua New Guinea,
like anywhere else in the world, is mediocre’ (‘Reluctant Voyages into Otherness’ 1999
223). The fact that so much work was rapidly published, mostly by the University Press
of UPNG, together with the reality that it was common practice that no royalties were
paid to the authors, accentuates the sense of urgency at the time. 218 The priority in
establishing a collection of indigenous writing, no matter the literary aptitude, was to
create a forum whereby these writers had the opportunity to express their own stories,
record their families’ legends, and create a national cultural archive for the first time in
a written format.
Literature by indigenous writers from other Oceanic colonies soon followed.
Samoan writer Albert Wendt compared the ‘growth and development’ of the indigenous
literature of the Oceanic region with that of the ‘post-colonial literatures in English of
Africa and the Caribbean’ (Lali 1980 xvi).

The USP commenced in 1968 and,

according to Subramani, it encompassed ‘eleven English-speaking Commonwealth
countries (Cook Islands, Fiji, Kiribati, Nauru, Niue, Solomon Islands, Tokelau, Tonga,
Tuvalu, Western Samoa and Vanuatu)’

(South Pacific Literature: From Myth to

Fabulation 1985 ix). Literature began to emerge from these Pacific Islands in a similar
manner to that of PNG, as Subramani claims, through the:
… interaction with changing cultural and institutional conditions, and developed through
innovative transformation of the entire corpus of existing literatures in the region, including both
the autochthonous oral literatures and the European fictional writing that treats of the South
Pacific (South Pacific Literature: From Myth to Fabulation 1985 ix).

Many writers of the twentieth-century élite became role models as their life
stories were used within the school system as motivational texts. PNG élite’s such as
Dame Alice Wedega, (b. 1905), Sir Paulias Matane (b. 1931), Sir Albert Maori Kiki (b.
1931), Jovopa Mackenzie, and Solomon Islanders Sir Frederick Osifelo (b. 1930) and
Gideon Zoleveke (b. 1922), all became members of the pre-independence/pre-university
élite and have several key aspects in common. 219 Firstly, they were all educated before,
during and after World War II in mission schools; they are the men and women who
became significant members of their own societies and finally, apart from Kiki and
Matane who published early, they published their autobiographical works towards the
end of their careers.

They were encouraged to tell their stories by their own

communities and by academic historians as inspiration for younger generations. 220
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Several of the authors confess their reluctance to tell their stories but do so at the request
of others around them.

Zoleveke suggests that he would never have written his

autobiography under his own volition. 221

Present within these texts is a strategic

humility that emphasises the unnatural task of writing for people raised in an oral
culture.
The first of the contemporary autobiographies, Albert Maori Kiki’s, Kiki: Ten
Thousand Years in a Lifetime (1968), was recorded, transcribed and edited by Ulli Beier
and is often touted as the first PNG book by a local. 222 Other autobiographies, by Kiki’s
contemporaries took a little longer to appear; Paulias Matane’s My Childhood in New
Guinea (1972), Gideon Zoleveke’s A Man from Choiseul (1980), Frederick Osifelo’s
Kanaka Boy (1985), Alice Wedega’s, Listen, my Country (1981), Josephine Abaijah’s A
Thousand Coloured Dreams (1991) and Frank Pasefika’s Frank Pasefika: An
Autobiography (1990) trace their lives from village child to colonial subject. The
similarities within the texts are evident, firstly in the manner in which the chapters are
arranged, chronologically from genealogy, to birth, Western/mission contact, schooling,
education, early years of employment, advancement and a concluding reflection on the
colonial experience and on what it has meant to their societies and cultural heritage and
traditions. 223
Autobiographies

become

‘hermeneutic

models

for

the

decolonisation

experience, in Melanesia’ while simultaneously ‘reveal[ing] the quality and character’
of that experience ( Lacey ‘“…No other Voice can Tell:” Life Histories in Melanesia’
5). 224 This genre gave individual people a voice and it is ‘through these testimonies the
voices of the struggle to build new ways of living, or to turn dreams into visions of
change into realities’, can also be heard (Lacey ‘“…No other voice can Tell”: Life
Histories in Melanesia’ 5-6). Elements of the autobiographical genre are evident, too, in
the literature of the emergent élite, such as Soaba’s Wanpis (1977), 225 Tawali’s Island
Life (1997), Kasaipwalova’s ‘Parting Words’ (1972) and Hannett’s Disillusionment with
the Priesthood (1973) and Rainmaker’s Child (c1973). A generation’s struggles of
negotiating two diverse worlds are evident within this writing.
Writing of the seventies reflects the significant change from orality to a literary
culture and this generation’s writing highlights how education allowed them the
opportunity to rise to eminence through the period of decolonisation as Paul Sharrad
suggests (Seminar paper 1988). 226 From the European perspective, the texts are a
shining example of the power of the missions’ work and a reflection of the
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‘unquestioning attitude that [was] inherited from the colonial experience’ (Winduo
‘Transitions and Transformations’ 2003 169-70). 227
While these texts show evidence of some of the fatalistic acceptance of
colonialism as exhibited by Hoiri’s father’s generation, in Eri’s pioneer novel The
Crocodile (1970), they also share a triumphalist narrative format and celebrate the
writers’ arrival in modernity, and depict the all-embracing passion they feel for their
heritage and elements of traditions. Kiki, however, questions the benefits of cultural
contact and the resulting decimation of traditional customs (161). He laments the
abandonment of communal religious practices that held the village together and
acknowledges the influence of Christianity but realises that ‘it does not fill the gap left
by the destruction of our own culture’ (163). Matane comments, in an interview with
Jack Lahui, that he thought:
…colonialism was and still is a very bad thing. I understand that better here while I’m with the
United Nations, watching what is happening in other colonised countries. In fact, Papua New
Guinea was better off as far as colonialism went as compared to other countries. But I do not
say that we do not bear effects of colonialism (‘Matane, our writer in absentia’ in New Guinea
Writing 1977 12).

Although the stories reflect individual experiences, their many similarities make
them representative of the times. 228

All writers underwent a transcultural

transformation in order to fulfil their new roles as an élite force created by Western
administrations; not always happily, as Pasefika suggests of his “promotions”. 229 These
men, for the most part, were destined to fill positions of eminence, privilege and
influence as Prime Ministers, Members of Parliament, barristers, lawyers, union
representatives, principals, teachers and doctors. 230 Similarities between these writers
are also apparent as they exhibit assimilative traits in the early stages of their careers,
but, in their later years, and through a retrospective glance at their life, they
acknowledge the period with some sadness. Present too, is the affirmation of tradition,
cultural values and the desire to move their countries forward with confidence and
determination.
Education, up to this time, was available as a privilege to a select few, with the
recipients being the sons of elders, chiefs or “native” missionaries. It was a sign of the
eminence of the parent, depicted in John Kadiba’s ‘Growing up in Mailu’, as well as the
student, as suggested by Jully Sipolo in her poem ‘Privileged Few’ (Kadiba in Black
Writing from New Guinea 1973 3-17; Sipolo Civilized Girl 1981 15).

Pasefika

acknowledges his father’s role in advancing his education denied to many other students
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(5) as he recalls being selected to go to school in Daru – ‘I did not go there because I
was a bright student but the son of a missionary’ (13). The first upper-level schools
offered scholarships for the more ‘gifted’ students to continue their education at the
seminaries with the intention that they would become the new generation of “native
teachers” or missionaries, with Christianity a central element of their teaching. Boys
who were recognised as being particularly bright were also beneficiaries (Pasefika 13).
Further training opportunities offered to this group of men were often extended through
sponsorship by Australian administrative staff such as Percy Cochrane’s sponsorship of
Allan Natachee and Michael Somare, (Cochrane Files D160), and Albert Speer’s
sponsorship of Albert Maori Kiki. Kiki recalls Albert Speer’s influence in his life:
I shall never forget what Mr Speer has done for me, and even though he is only a few years older
than myself, I have come to regard him as a father (70).

Kiki’s deep regard for Speer is evident in his adoption of Albert as his own name. As
much as this relationship was one based on mutual respect and admiration, the paternal
relationship between coloniser and colonised (identified by Memmi) is acknowledged
by Kiki himself, albeit unintentionally, seeing Speer as a father. Natachee’s relationship
with Cochrane was also based on gratitude, as his brief letter to the Cochranes (Percy
and his wife Renata) confirms:
Just a line to let you know that I still think very much of you. I will never forget you.
Because it is through you that other men of your race and other races know me and cite me as
DISTINGUISHED POET OF PAPUA.
Thanking you for your estimable service... (Personal correspondence. n.date. Cochrane
Collection D160/8/10/Item 5).

Matane’s high profile and literary achievements, both as creative writer and as
journalist, exemplify the shifts between the stages identified by Fanon. While Matane’s
autobiography shows him embracing much of what the coloniser offered, there are
moments of conflict as well, and we see a shifting pattern of ‘one then the other’ and at
other times an overlapping complexity as signs of the second stage of restlessness
appear. This contrast is more dramatically evident within his Aimbe series: Aimbe the
Challenger (1974) and Aimbe the Pastor (c1979), as well as later more motivational
texts, including To serve with Love (1992), Ripples in the South Pacific Ocean (2003)
and Let's do it PNG! (1994). Here Matane challenges his own and his fellow citizens’
status as colonial subjects. Matane’s later writing, particularly as a columnist for the
Post Courier, suggests yet another stage, the fourth stage proposed by this thesis,
wherein he celebrates his culture and its transition, acknowledging his country’s
Western development in its unique PNG way.
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PNG’s education policies reflected the Western world’s cultural assumptions,
even if well-meaning individuals inserted “third world” texts into the curriculum. 231 As
Kasaipwalova states, ‘[w]e do not shape the institutions but the institution shapes us’
(132). Ulli Beier acknowledges Kasaipwalova’s frustration, noting that the university
itself was under the control of the Department of Education, therefore, was subject to
constraints of colonial policy. Western education not only succeeded in dislocating a
new generation from its traditions but it also managed to destroy ‘a valid and active
sense of self’ resulting in ‘cultural denigration’ through the ‘conscious and unconscious
oppression of the indigenous personality and culture’ (Ashcroft et al 1989, 9). ‘Cultural
denigration’ was achieved by implanting the paradigm of a ‘superior racial or cultural
model’ into the newly educated generation (Ashcroft et al’s italics 1989, 9). Matane
was confronted with this dilemma when he realised that failing students considered
themselves educated and refused to work in village gardens on their return home
because ‘educated men and women should not dirty their hands’ (My Childhood in New
Guinea. 106-7). Matane as a headmaster and later in his various government roles was
vigilant in his desire to make education policies relevant to the needs of the students, to
teach them life skills for their survival and to equip them to live useful lives (See The
Philosophy of Education better known as The Matane Report 1986).
Although PNG occupies an anomalous position as the last site of evangelical
mission engagement and, therefore, an introduction to Western literacy, it was the first
to produce a significant body of contemporary Pacific writing, it does so in relation to
the differing circumstances across the whole Pacific region. The indigenous writers of
PNG do not write in isolation. They, in many instances have mingled with other Pacific
writers through attendance at other universities and mission schools and later at other
islands’ conferences, arts festivals and writing workshops.
Once recorded and read within the body of Pacific writing, the writers’
individual experiences manifest the undeniable commonality of experiences across
different tribal traditions and cultures. Their personal experiences inform the writing so
that the author and narrator are often one and the same.

Vincent Eri’s personal

experiences of colonisation and those of his father are mirrored in his novel The
Crocodile (1970). Kumalau Tawali, on the other hand, is a man of contradictions, as his
own life appears to conflict with his authorial voice. His poems epitomise Fanon’s
stage of standing outside his people, and even at times show the anger and resistance
associated with the third stage of the writer.

Yet, Tawali clearly is comfortable
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asserting his cultural heritage within a Christian context, showing signs of shifting
between the unqualified assimilation of Fanon’s first stage and the restlessness of the
second stage. His literary style fits into the abrogation stage of Ashcroft et al as he
displaces English with pidgin, using code-switching and glosses, challenging colonial
cultural authority.
In an interview in 1970, Tawali expressed his paramount concern for the
survival of his traditional heritage (Maynard ‘An Interview with Kumalau Tawali’ in
Papua New Guinea Writing 2 December 1970). Credited with writing one of the most
scathing anti-colonial poems produced in the Pacific, ‘The Bush Kanaka Speaks’
(1970), he contends that he was only expressing ‘what the ordinary man in the village
thinks about’ (Maynard ‘An Interview with Kumalau Tawali’ 1970 13).

In this

statement, the idea of the writer being the spokesperson for the people is clear. The
contrast between Western and indigenous knowledge systems within the last two
stanzas of the poem disturbs the early subservient relationship of the indigene to the
coloniser and his supposed “inferior” fate:
Every white man the gorment sends to us [government]
forces his veins out shouting
nearly forces the excreta out his bottom
shouting you bush kanaka. [“native”]
He says: you ol les man! [lazy]
Yet he sits on a soft chair and does nothing
just shouts, eats, drinks, eats, drinks,
like a woman with a child in her belly.
These white men have no bones.
If they tried to fight us without their musiket
they’d surely cover their faces like women (Signs in the Sky 1970 n.pag.).

‘The Bush Kanaka’ (1970) questions the colonial attitude towards the colonised and, yet
Tawali, as an individual, was a strong supporter of the missions, so much so, that he
became a pastor until his retirement in 2000, and remained a committed Christian until
his death in 2006. His anger is aimed less at the impact Christianity has had on his
traditional culture and more at the impositions by the colonial administration and
ironically, at the more political students agitating in support of Black Power (Maynard
‘An Interview with Kumalau Tawali’ 1970

13).

His poem, ‘My Canoe’ (1970),

illustrates the complexities of the colonised writer as he offers a nostalgic glimpse of a
traditional ritual that is disappearing while he lives a “modern” privileged existence as a
university lecturer: 232
My canoe!
Countless voyages you made
the rough ocean was your cousin
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the waves could not board you.
Those times are gone
when you carried countless things
heaped on your platform sagoes uncountable
coconuts you carried
to the feast of the ear piercing.
You travelled to the end of the east
you travelled to the end of the west
like a flying fish.
O Liandra! You were like a girl
with breasts standing up;
a thousand glances came your way.
Now we think you are nothing!
But you have returned to log,
your real self (Signs in the Sky 1970 n. pag.).

His poems verify his literary scholarship and his connection to the UPNG at a time
when political activism and anti-colonial sentiment was rife. The confusion associated
with the internalisations and struggles of grappling with living with two cultures is
evident in many of the poems in his compilation Signs in the Sky (1970), as the poems
reinforce his traditional values while acknowledging the similarities of faith as a
Christian. This struggle is evident in his poem ‘Faiths’ (1970):
Elijah prayed
and from heaven came fire
to consume logs, stones and all.
Pomu called and tuna
jumped out of the water.
Faith in front of us
faith behind us
power hides from us.
Pomu had faith, tuna came
Elijah had faith, fire came.
What is faith?
What is faith? (Signs in the Sky 1970 n.pag).

The second stanza is pivotal as it implies that whether your religious faith is pagan or
Christian, you still cannot get control of power under colonial rule – it remains elusive.
The Christian-named Elijah and the indigenous-named Pomu share a faith in a higher
entity and both have their prayers answered: one from the Christian God and one by a
traditional one. The poet’s life as a Christian pastor mirrors the internal struggles of the
indigenous writer - a common trope within indigenous writing produced in the late
1960s to the 1970s. Even though this literature was encouraged and produced under
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secular sponsorship, many of the inner confusions and cultural wrestling evident within
it are inherited from mission schooling.
Although both missionary schools and government schools met the
government/administration

curriculum/syllabus

requirements,

mission

education

differed from state education facilities in that morality, values and ethics, as well as
religious study itself, were intrinsic elements in their education policies. The faith and
morality of the students were considered to be of the highest priority by the missionaries
as we have seen in Broomhall’s letters and Northcott’s and Dupeyrat’s historical
accounts.
The power/knowledge couplet of language and education comes into play here
because we can see that the enforced learning of the English language in New Guinea
schools combines with education and religion and forms a powerful couplet – one that
promulgates the absorption of “English” values and sensibilities by indigenous students,
creating a crisis of identity. The confrontation in Russell Soaba’s novel Wanpis (1977),
between Anonymous and a younger student in a Church of England boarding school
exemplifies this crisis. Anonymous is entrenched in classical English sensibilities and
is incensed to find a younger student with a ‘dirty book’ (a James Bond novel), as it
conflicts with everything he has been taught in his isolated Christian environment. As
the subaltern prefect, he is more rigorous and pious than his teacher, Sister Margaret.
Albert Wendt confirms the hyper piety of the assimilated native in his representation of
the mother in Sons for the Return Home (1973):
The next time she talked to them, she began by saying that every Samoan in Samoa was a good
Christian. Their whole way of life was centred round the Church which everyone respected and
gave generously to. God gave us Christianity and only He can take it away; so our way of life
can never die without Jehovah’s consent, she reasoned. The papalagi brought Christianity to
Samoa but then, as they gained in atheistic knowledge and worldly wealth and power, they
forgot God and became pagans again. We have remained faithful to Jehovah’s laws, she said;
that is why Samoa is one of His Kingdoms on earth. Even here our Church is the fastest
growing one. This is proof that we love God and He loves us. The few misguided Samoans who
have forsaken the Church are paying for it: they lead sinful lives, drink and brawl in pubs,
assault the police, and end up in gaol where they rightfully belong (75).

The Samoan matriarch explains the ‘misguided’ conduct by referring to these people as
not being “pure” Samoan but half-castes.
While mission schools’ priority remained evangelism, the knowledge they
imparted was also beneficial to the colony’s overall civilising project (See Sir Hubert
Murray, K. C. M. G. Papua of To-day 1925 210-283).

In PNG, the Australian

government followed the precedent set by several British colonies in Africa in their
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resolution to subsidise the missions rather than to ‘expand…in the construction and
maintenance of Government schools’ (E. Barrington Thomas 4). In Papua’s example,
‘apart from the opportunity for a few select students to become mission workers or
pastors’, there were few opportunities for employment and ‘the main aims of the
missions were “to develop character and personality, prepare children to grow up as
good Christians and useful members of society, to advance cultural development and to
promote a healthier existence”’ (E. Barrington Thomas 4). 233
By the late 1950s to early 1960s, the Australian colonial administration
escalated the provision of training programs and opened educational facilities in order to
prepare a new indigenous élite in PNG. During this period, several of the ‘new élite’
were given opportunities of studying in Australian and English universities, at least until
the UPNG was opened in 1965. 234
The shifting influence from mission to state-run schooling exposed students to
knowledge from outside the narrow curriculum of missions and in turn became an
empowering weapon for the Indigenous student. No longer restrained by the mission
paradigm, these men and women found a voice and began to question their subjugation
and role in the future of their country. 235 The literature that resulted was and is, as
Wendt suggests, ‘a post-colonial literature, presenting very different glimpses of and
insights into Oceania’ (Lali 1980 xvi). In its embryonic stages, a sub-text of trauma, or
an existentialist crisis, runs through the literature. 236
This ‘new’ literature emerged at a time when there was ‘an international mood
of literary exploration, an interest in getting to know other cultures, a determination to
break down barriers that [had] prevented literary interchange’ (Michael Wilding
‘Introduction by the General Editor’ in Black Writing from New Guinea 1973 xi).
Indigenous literature became a conduit of power for the writers as it brought into
question the notion of the Western literary canon and the Western critical values that
informed and produced it. The Anglo-Celtic male writer who, up to this point, had been
not only the authority of Western culture, but had assumed a paternalistic right of
speaking for the ‘subaltern’ indigenous cultures would no longer dominate literature
about the Pacific. As Hereniko states:
No longer were Pacific Islanders content to allow representations of themselves in print to be the
preserve of foreigners. Many saw it as their mission to restore full humanity to their people
(‘Representations of Cultural Identities’ 1999 145).
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In PNG, John Kasaipwalova’s short story, ‘Rooster in the Confessional’ (1973), Peter
Kama Kerpi’s play, Voices from the Ridge (1974) and John Mills Kaniku’s play ‘Cry of
the Cassowary’ (1970) demonstrate the turmoil indigenes felt as traditional values gave
way to Christian teachings. In these three texts, the traditional cultures are repositioned
and reaffirmed as natural and just. This “new” Pacific writing fulfilled an important
role within Oceania for indigenous writers as it created a cultural consciousness that
underpinned and was vital to moves toward independence from colonial rule for the
colonies of the region. Wendt articulates the magnitude of this literary movement:
The new Pacific literature examines (and laments), often angrily, the effects of colonialism. It
argues for the speeding up of decolonisation; the development of cultural and national and
individual identity based firmly on our own ways, values, and visions. The quest is for selfrespect and the forging of forms of expression which are our own. But, more importantly, like
writers elsewhere our writers are explaining us to ourselves and to one another, and adding
details to the faces, organs, hopes, and dreams of each of our cultures. They are helping us to
understand who we are, where we are, where we came from, and where we might be going, by
singing their own individual songs, by plotting their own paths through the Void (Lali 1980 xvi).

The literature produced between the 1960s through to the late 1970s not only
confirms colonial imposition and influence but also establishes the shared common
experience of the writers’ negotiations of the colonial and traditional value systems.
Literature provides a powerful voice for the reassertion of culture by indigenous writers.
As Ngũgĩ states, it:
…reflects the life of a people in the two senses of the word reflects: imaging and thinking about
society. It embodies a people’s consciousness of their twin struggles with nature and one
another. The two struggles generate conflicts, tensions, fears, hope, courage, cowardice, love,
hate, and desires. Literature contains the images people have of themselves in history and in the
universe (Writers and Politics 1981 28).

More importantly, this literature shows the phenomenological shifts identified
by Frantz Fanon as the indigenous writers negotiate the transformation Western
colonisation made in their lives. The corresponding transformations in the structure of
the writing identified by Ashcroft, Griffiths and Tiffin in The Empire Writes Back
(1989) appear as the indigenous writer becomes more self-assured and pro-active (3840). The shifts between the stages, in both Fanon and Ashcroft et al, are not as
straightforward to identify, and, therefore, more difficult to analyse, than the first era of
unqualified assimilation and appropriation discussed in the previous chapter.
The literature produced in this era, usually fell under the banner of “nation
writing” and it describes the literary production within colonial territories as the
colonised emerged into self-rule and independence, but it is a very complex field. As
the expression of a native elite working for national consolidation, this writing lends
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itself to analysis using Fanon’s model. The very idea of nation according to Benedict
Anderson is problematic as it relies on ‘an imagined community - imagined as both
inherently limited and sovereign’ (6). It is not surprising, therefore, that the literature of
an emerging nation will be equally loaded with contradictions. Ashcroft, Griffiths and
Tiffin discuss the difficulties of even attaching a name to this style of writing and of
how, throughout its various phases, its name alters from “nation writing” to
‘Commonwealth literature’ of the 1960s to ‘Third-World literature’

and as New

Literatures in English in some university courses and finally post-colonial writing (The
Empire Writes Back 1989 22-24).

For PNG and other Pacific Islands, literary

production fell into the domain of nation writing as it attempted to create a Papua New
Guinean or specific Pacific Island (be it Samoan, Tongan or Fijian) identity. Although
the concept of nation writing has its critics, it does serve a purpose by allowing writers
to ‘continue to assert the validity of a kind of nationalist decolonising identity process’
(Sharrad 2003 12).
Categorising a region’s literary output as “nation writing”, Commonwealth
writing or Third-World literature becomes problematic as it attempts to reduce and
define a diverse array of cultural expressions into one into common cultural archive.
‘Nationalism’ according to Anderson, ‘is not the awakening of nations to selfconsciousness: it invents nations where they do not exist’ (6). In PNG, the writer, for
the most part, had to invent the nation in order to overcome the fragmented assortment
of tribes and languages.

Steven Edmund Winduo attributes the paradoxes of

nationalism to a European context and suggests that, ‘Since the beginning of
nationalism in Papua New Guinea, ...persistent attempts by Papua New Guineans to
define themselves within its boundaries, cultures and society as a nation, challenges’ the
Eurocentric model (‘Preface’ in Building a Nation 2003 xi-xii). Winduo concedes,
however, that:
Since political independence was achieved, nationalism began to undergo a transformation,
paradoxically in disguise, so as to achieve a desired result such as reinvention of a nation, and
reclaiming cultural and social values deemed inherently Papua New Guinean (‘Preface’ in
Building a Nation 2003 xii).

Attempts to define nationalism, as Winduo further suggests, ‘falls on the selected and
educated Papua New Guineans who respond to a social and political influence outside
the folk culture from which they began their journeys outward to secure nation’
(‘Preface’ in Building a Nation 2003 xii). Nora Vagi Brash’s play, Which Way, Big
Man? (1996) and Rexford Orotaloa’s Suremada: Faces of a Solomon Island Village
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(1989) depict some of the problems facing the new generation of leaders – political or
economic, and urban modernity based on village traditional knowledge and ideals.
Other writers find the common national community in the village, in mission upbringing
and in opposition to white rule.
Nation writing also largely ignores language and dialect differences as well as
differences of ethnicity. Attempting to pinpoint the stereotypical Papua New Guinean,
never mind Pacific Islander, is a virtual minefield; both are an exercise in futility. It
would seem that throughout Oceania, for every instance that suggests a commonality of
experience, a wellspring of exceptions come to mind. Oceania is as complex and
diverse as its array of cultural groups and islands. However, when there is such a
wealth of supporting evidence at the grass-roots level of a common shared experience,
regardless of nationality or tribal connection, some generalisations have legitimacy.
The writing of Trobriand Islander John Kasaipwalova, Solomon Islander John Saunana
and that of Russell Soaba born in Tototo, Milne Province, exemplify the common,
colonial (mission) experience while still maintaining their own traditional cultural
values and ethnicities, thereby highlighting how some writers overcome potential
pitfalls.

Their concerns for their people and their future become the common

experience and central trope.
Nation writing, however, allows indigenous writers to give voice to the
internalisations and confusions they have undergone throughout the colonising process.
It allows the writers to verbalise, re-evaluate and reassert their cultural identity, even
though it may be in a hybrid and transformed state. Writing provides a fertile ground
for the imaginative process; a medium in which the writers can observe and attempt to
interpret for others the myriad symbols, rituals and stories that exist within the
colonised territory. Inevitably, for the writers, participation in the ongoing imagination
and constitution of individual and collective identities reveals as much about the
imaginative processes and priorities of those who produce the discourse as they do
about the society as a whole. Marginalized from their own societies and feeling their
loss and alienation acutely, their literary attempts were suffused with anger and a
rejection of Christianity and Western values. This marginalization is evident in the first
stanza of the poem ‘Kros’ (1984) reproduced in the epigraph to this chapter by Albert
Leomala of the New Hebrides (now Vanuatu) and the existentialism that permeates the
literary works of Russell Soaba.
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Indigenous literature in many ways becomes at public, national and international
levels, the voice of the indigenous people; it becomes the medium by which shared
experiences, misgivings about aspects of colonisation, both socio and political, and
feelings of inadequacy that originate with colonisation are identified and recovery of
cultural pride reconciled. Indigenous literature becomes the means by which indigenous
writers assert their influence on their own people as well as the Western audience. This
literature, ‘involving radical dis/mantling of European codes and a post-colonial
subversion and appropriation of the dominant European discourses’, became the device
that enabled the transfer of long-lost power back to the indigenous people (Helen Tiffin
‘Post-Colonial Literatures and Counter Discourse’ 1987 17).

Indigenous literature

utilises this tool and also challenges the cultural displacement evident in the early stages
of colonisation:
Where once we walked with our heads high, now we move around with our heads hanging low
or on tip-toe, never quite knowing what to expect next from these outsiders heartless outsiders
with their heartless machinery slowly eating out like a cankerous growth the soul of our
community, degenerating, humiliating and dehumanising us with their ‘development’ at our
expense. We are now made strangers in our own land (Hannett ‘The Case for Bougainville
Secession’ 1974 289).

The literature also provides the indigenous people with the opportunity to
establish their own social histories and redress Western recorded history. This enabled
the writers to restore and reclaim their own traditions, customs, practices and religions
that remained or could be salvaged as valid and substantial cultural histories. They
were the imagining of nation; the basis for a collective (transtribal) community.
The narrative and its tendency to reflect the past has another significant role
within the decolonising project as Winduo suggests:
…the importance of narratives speaking about the past, the narratives of contemporary everyday,
and the recognition of narrative structures which constitute our heterogeneous experiences. The
writer is aware of the conflicts, contradictions and confusion that promulgates into negative
cultural consciousness. By centering on such issues Sorariba [in Medal without Honour]
informs Papua New Guineans about the depressing situation in society. The same is observed in
My Mother Calls Me Yaltep by Ignatius Kilage, The Two Highland Novels by Michael Yake Mel
and Toby Kagl Waim, Maiba by Russell Soaba, The Sorcerers by Joseph Aguang, and The Call
of the Land by Michael Yake Mel (Winduo Steven Edmund ‘Double Conscience without the
Instrument to Liberate’1997 n.pag.).

Despite framing by, and focus on, national decolonising politics, the writing had to
reflect village traditions in which missions were an integral part and had to use a
medium introduced by the missions. The relationship between historical and literary
material reflects social-historical reality, the literature of the indigenous writers, offers
much more than a reflection of this socio-historical reality.

Literature can be an
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extremely powerful tool by which beliefs, work ethic, morality and social norms and
conceptions can be passed on to or created for a society. The importance of literature in
an historical context can be seen in the power of literature to colonise the minds of the
Pacific Islanders.

Viswanathan’s observations highlight the power of British

colonisation within an Indian context, identifying the process for the Indian academic:
English literature was used as a means of exerting moral/religious power over the native when
religion was poorly received. English literature was able to “perform the function of those social
institutions (such as the church), that England, served as chief disseminators of value, tradition,
and authority. The surrogate functions that English literature acquired in India offer a powerful
explanation for the more rapid institutionalisation of the discipline of the Indian colony than in
the country where it originated (Colebrook New Literary Histories 1977 7).

The literary power could be used by those acquiring literacy to speak out against
colonial rule. Russell Soaba did not underestimate its significance, as he suggests that
‘literature was said to be one of the greatest influences in bringing about Papua New
Guinean self government and finally independence (Soaba in Chris Tiffin ‘An Interview
with Russell Soaba’ 1979 15). Poetry anthologies such as She (1973) and Hanuabada
(1972); poems such as ‘The Bush Kanaka Speaks’ (1970), ‘Reluctant Flame’ (1971) and
‘Inside us the Dead’ (1976), and novels such as Russell Soaba’s novel Wanpis (1977)
and Albert Wendt’s Sons for the Return Home (1973), remind readers of the intrusive
nature of colonialism and the struggles involved for the writer in reclaiming a sense of
self-worth and independence. In the decades to follow, poetry collections, Light in the
Crevice never seen (1999), Black Stone (I 1983 and II 1983), anthologies such as Mi
Mere (1983) and the novel Island of Shattered Dreams (2007) achieve a similar
outcome.
There is an inference by indigenous writers such as Russell Soaba, Kumalau
Tawali and John Kasaipwalova, that the themes and motifs within their writing are
representative of the peoples’ experiences. The writer as national spokesperson then
faces the dilemma of being a creative artist or a mouthpiece and are separated from the
people by language and education. However, by recording their own histories, in their
own words, they offer an alternative history to the Western narrative, or a ‘counterdiscourse’ as Helen Tiffin suggests, and this can be taken as typical of other stories by
Pacific writers (‘Post-Colonial Literatures and Counter Discourse’ 1987 1). In this
respect, the indigenous writer exhibits the most cohesive elements of the second stage
of Fanon’s model of restlessness.
This idea bears some merit, in broad general terms, when the common tropes
and themes found within the literature by the generation of writers, groomed to become
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the new élite, exhibit the cultural transformations, dysfunctions and concerns that began
to emerge in the lead up to independence and the anti-post-colonial wave. Some
indigenous writers have gone even further to suggest that they thought themselves to be
the ‘ombudsmen of progress and barometers of their society’ as they ‘analyzed and
interpreted society’s experiences, initially directing their energy to the negation of
colonial forces, culture, and control’ (Stella ‘Reluctant Voyages into Otherness’ 1999
222-223). 237 While Soaba recognises it as a position of isolation Soaba accepts this
state as he writes, “I accept living in exile as a permanent condition of my life: a lot of it
even in my own country. Most artists are like that” (‘Towards Dusk’ in Ondobondo
Mid-1982 28). For the decolonizing writers themselves, writing brings with a sense of
responsibility to the local readership and as Achebe suggests, the writer ‘cannot expect
to be excused from the task of re-education and regeneration that must be done’ (‘The
Novelist as Teacher’ 1975 45).

Achebe’s and Stella’s observations have some

legitimacy, as the indigenous post-colonial writer appears to assume the role of social
conscience of the people. Russell Soaba’s ‘roominations’ [sic], true to his existentialist
nature, centre on ideas proposed by T. S. Eliot and Bertrand Russell:
…no individual is entirely free of a society that he lives and works in, nor is the society entirely
free of the individual. Both somehow exist and function as separate entities yet take the trouble
at one time or another of complementing each other through their sentiments of
‘contemporaneity’ for the benefit of each’s sense of survival and continuity (‘The Writer’s Place
in a Difficult Society’ 1994 86).

Soaba develops this theme in his novel Wanpis (1977) through his fictional character
Anonymous, as he states, ‘the duty of the writer [is] to provide a national consciousness,
to stimulate national unity; to educate the village masses…’

(164-5). This theme

resonates, too, in Trobriand Islander John Kasaipwalova’s poem, ‘Reluctant Flame’
(1971), as he attempts to awaken the people from their subservience to the coloniser:
…Deep in my core that small blood droplet pulses lonely and faint
Each day the weighty cover shrieks arrogantly
Vowing to crush and smother the tiny flame within that pulse
I know the threat, my fear piss is streaming down my legs
I will call my ancestors and all the spirits of my grounds and waters
They will throw their magic over my body
I will stop pissing my leg and cup my palms around my precious
flame
My shoulders will stoop under the chilling weight
My back bone will groan and break its suppleness
But my ancestor companions will not loosen my sinews around the flame… (Black Writing from
New Guinea 1973 58). 238

Paulias Matane’s observation, in the ‘Introduction’ to his novel, Aimbe, the Challenger
(1974), parallels this suggestion:
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As a man who has been, and will always be, interested in people, I have observed and listened
carefully to the wide range of topics discussed by various groups. It is up to the observer to see
and to analyse the various points raised in these gatherings. Although some discussions are dull,
many are extremely interesting. They are worth writing about so that other people will know
what is in the minds of these people (vii).

Matane’s acknowledgement supports the notion of writers bearing the responsibility of
documenting common realities. Hereniko cautiously notes that these representations
‘may or may not reflect what actually happens at the level of everyday behaviour in
rural villages’ (‘Representations of Cultural Identity: Practice and Appraisal in Papua
New Guinean Literature’ 1999 138). Winduo suggests:
Papua New Guinea’s literary culture embodies the collective expressions of Papua New Guinea
thereby allowing the individual writer to be re-invested with the authority to represent a people
by giving voice to the subaltern experience in our society (‘Double Conscience without the
Instrument to Liberate’ 1997 n. pag).

A bold claim perhaps, but one that Jack Lahui seems to agree with as he comments, ‘A
poet lives among his people. He is not an isolated person. To write a poem about his
people, he must be able to understand them. It is important to be able to feel as they do’
(‘Poet’s Corner’ 10). Whether or not one buys into the argument, the representations
are, as Hereniko suggests, like signposts as ‘the oral histories, imaginative literature,
and the visual and performing arts…indicate significant moments in the evolution of
cultural identities’ (‘Representations of Cultural Identity’ 1999 138).
The writing examined within this chapter tends to mirror the shifts from Fanon’s
first stage of the “native” intellectual of unqualified assimilation as the writer moves
into his/her second stage of restlessness and at times, even into Fanon’s third and final
fighting stage and even in some instances beyond them.

Bernard Kaspou, while

reflecting on the transformations of PNG literature, connects early writing to Fanon’s
first and second stages. In an interview with Steven Edmund Winduo, Kaspou states:
In the early days we were first interested in recording the past just slipping from our fingers. We
had a lot of oral folklores and oral histories. We were living in the villages. Lots of these things
are still alive today. We collected them and wrote them. We sympathized with the past. The
second way came just before independence. It was a little bit of ridicule. That’s when the
people like John Kasaipwalova, Leo Hannett and these fellows were given positions in the
government (Savannah Flames 2001 4 11).

Kaspou identifies the form the literary production tended to follow in its infancy
of production. The newly educated were encouraged to write what they knew, as
Russell Soaba observed, so a proliferation of myths and legends were transcribed into
the literary form. 239 Creative writing, mainly poetry, plays and short stories soon
followed. 240

The literature can be categorised into six main themes: education,
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language, racism, colonisation, religion and the church and the indigenes’ own
expectations of Western education and its promise for the future.
While this chapter examines these six main themes, the literature shows,
however, how quickly the indigenous writer can shift between the stages. We see
evidence of Fanon’s second stage, or the disturbed stage, within this emergent literature.
Confusions and frustrations permeate the literature as the writers’ cultural values and
beliefs conflict and compete with their modern Western (Christian) life. These conflicts
affect every aspect of the indigenes’ life. The literature characteristically evinces the
relationship between historical and literary material and reflects the social-historical
reality of the people of the Pacific Islands. PNG writers are the focus in this chapter
because they were at the forefront of contemporary indigenous literary production in
Oceania.

Even though this occurred mainly because of “sponsorship” under the

decolonising push that included developing state education, it could not have occurred
without the basis of mission schooling.
The missions were keen to show signs of their successes among the new
converts and publication was one way that the parishioners in United Kingdom could
see the benefits of the mission endeavour they continued to support, both morally and
financially, for so long. The literary works have had a different message to the old
religious conversion aimed at proving the civilising nature of the once heathen student,
but, they also showed signs of the negotiations of Western and Christian acculturation
as well as documenting an indigenous history which, up to this point, had never before
been documented in an indigenous voice. Even though the emergent educated elite
often criticised mission influence, writers like Eri and Soaba were recipients of mission
education at some point in their lives, whether at primary and/or secondary school
levels.
While the introduction of literacy can be attributed to the missionaries, the
production of contemporary PNG literature denotes the shift from mission to secular
influence and is often attributed largely to the appointment of German academic and
literary ethnologist Ulli Beier to the UPNG. 241 His experiences and involvement in the
production of indigenous literature in Nigeria were of great benefit to literary
production in his new post at UPNG. 242 Nevertheless, PNG literature published in the
1960s to late 1970s has strong similarities with the beginnings of literary production
from the first generation of poets from West Africa and J. P. Clark’s classification of
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what he terms “pilot poets” (‘“Cautiously Advance Atomic Age”: A Papuan Pilot Poet’
in Kovave 1 n.date 41). Beier acknowledges the similarities adding that:
They were all earnest citizens deeply concerned with the welfare of their country. Some were
politicians, and they had a message. Their poetry was to be rousing and inspiring. They spoke
in the language of rhetoric and sometimes of harangue (‘“Cautiously Advance Atomic Age”: A
Papuan Pilot Poet’ Kovave 1 n.date 41).

Beier, ‘was extraordinarily impressed by the similarities between cultures and visual
arts’ of Western Nigeria and Papua New Guinea (Peek 69).
The similarities and connections, broadly speaking, allow the use of the African
writers’ critiques, of colonialism and its aftermath, such as those by Fanon, Ngũgĩ and
Césaire (without demeaning or ignoring their separate national identifications and
acknowledging the severity of the colonial African experience examined shortly), and
even more so when their works have been influential on several of the key Pacific
writers including Stella, Winduo, Soaba, Figiel and Thaman. 243

PNG literary

production flourished in this period, as both drama and fiction became ‘a basis for
commentary on their country and the new nationalism, with particular reference to
colonialism as they understood it’ (Greicus in Three Short Novels from Papua New
Guinea 1976 vii). Bougainvillean Regis Stella observes the relationship between the
literature of other colonised territories and acknowledges their response to their colonial
inheritance and of how literature gave a voice to the people:
This is isomorphic with other post-colonial countries in which the salient agenda was
colonialism and literature was basically used as a political document to challenge and interrogate
this monstrous octopus. For many Pacific Islanders, the pre-independence period was a time of
political awakening, during which they became conscious of their oppression. This period
prepared the ground for the quest for decolonization and eventual independence (‘Reluctant
Voyages into Otherness: Practice and Appraisal in Papua New Guinean Literature’ 1999 223).

The writing of the 1970s, particularly, is more inspired by political purpose than
aesthetic experiment. Albert Wendt tackles the subject from a Samoan perspective in
Sons for the A Return Home (1973) as the father teaches the son to resist the colonial
subservience inflicted on them, thereby exemplifying the move of the writer to Fanon’s
third fighting stage:
A man’s worth is measured in terms of his courage; if he is a coward he might as well not live.
In papalagi countries, he claimed, a Samoan man has personally to right the wrongs committed
against him, especially when right and might – the scales of the law – are heavily weighted in
favour of the papalagi majority. Christ taught us to turn the other cheek, but if one turn’s one’s
cheek and is slapped repeatedly then one should retaliate with a heavier blow and teach the
tormentor that he is wrong. Whether one lives or dies after such an encounter does not concern
the brave (76).

Winduo describes the seventies as a ‘period of heightened sensitivity, antagonism and
national consciousness’ which provided the incubative atmosphere for very strong
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political works’ (‘Papua New Guinea Writing Today: The growth of a Literary Culture’
1990 37). Percy Cochrane recalls Beier’s comment that, ‘One thing is certain. All
writing at the moment is a political statement. It is not concerned with anything else’
(Cochrane D160/1/13 18/2/1975). 244
The arts, associated with UPNG and later the technical colleges, also flourished
in the 1970s.

As suggested earlier, Beier had been a catalyst for the emergent

indigenous literature of Nigeria a few years earlier and in taking up a position with the
UPNG, he established a Creative Writing Course from which the majority of the initial
PNG literature would emerge even with, (or despite), the heavy-handed editing of its
Western promoters. 245 Goroka teacher, Greg Murphy, quoted in Sharrad’s paper,
comments on how editors in the 1970s ‘were conscientiously “denaturing” poems by
“correcting” grammar, punctuation, diction and even making their own rather
conventional additions and deletions to the imagery and ideas’ (Sharrad ‘A Map of PNG
Short Stories in English’ 1984 8). Goroka Teachers and Technical Colleges, St. Paul’s
Teachers College, Vunakanau and Hagen Park High School also encouraged students to
submit creative writing entries to journals such as the school-published magazine
Legend (1972) by St. Paul’s Teachers College, Vunakanau. They also encouraged
students to submit entries to other magazines such as those produced by the University
and to enter literary competitions in magazines such as New Guinea Writing as well as
the Papua New Guinean National Annual Literature Competition. 246 PNG literature and
writers exhibit many traits born of the colonial experience and, therefore, could be
considered an Oceanic archetype of the effects colonisation has on a society.
In the 1960s and early 1970s education became linked to cultural displacement
and the loss of traditional voice and skills. Initial writing responded by reclaiming
traditional cultures and customs.

Benjamin Umba’s short story ‘Fires of Dawn’

challenged the impact of missionary contact on a father and son who had converted to
Christianity in a village by depicting the white missionary’s influence as negligible.
The father and son’s “betrayal” initiates the belief that sorcery and deaths are signs of
the ancestors’ anger at the coming of the white man. The chief delivers a prophetic
warning to resist the missionary because he fears the white man:
…can trick us so that the ones who come after him will kill us all or treat us as his boys. They
will take our land and make us plough it for them so that they may grow their food. This white
man says he comes in peace. True, he doesn’t have this strange looking wood with him.
However his mundi [salt], his nitnuman [mirror] and his maima [axe] weaken us and make us
turn against our own people (12).
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John Kasaipwalova, in posing the question ‘What is “Cultural Reconstruction”?’
(1971), identifies two very important assumptions in national cultural production: firstly
that ‘there is in existence a process of cultural deconstruction’ and secondly, that ‘it is
beneficial to the present human condition to reconstruct what has been destroyed’ (New
Guinea Writing 3 March 1971 15). Furthermore, he suggests that:
To call for “cultural reconstruction”, then, would be to re-establish the traditional societies – and
for it is within such circumstances that the “destroyed culture” becomes vital and a part of the
living life-blood of a people. Culture cannot be alive without the “way of life” and the type of
environment (which man creates for himself), in sympathy with the forms and contents of
cultural manifestation (‘What is “Cultural Reconstruction”?’ 1971 15).

Story telling took on elements of folklore and favoured moral messages at the
end. In ‘The Entertainer’ Joseph Saruva describes the highlands and depicts a time
when they were ‘practically unblemished by western civilization’ and of how ‘this
village had been unaware of the world beyond the mountains…[except for] the
occasional administration patrol’ (New Guinea Writing 3 March 1971 4). Within this
short story, the ability of the ‘Bik Man’, ‘Inglis Man’ or the ‘Namba Wan Man’ to
excite, mesmerise and draw the villagers to a Western-style Goroka Agricultural Show
becomes evident. Saruva ends the story, however, in such a way that it reminds the
villagers that they are better off without the white man and that they already have all
they need. Maurice Thompson, himself a local of Goroka, illustrates this theme in his
short story ‘Nightmare’ (1973). Similarly, the poems ‘Papua New Guinea’ (1974) by
Nende Ipagongnaik and ‘Expatriates’ (1974) by L. Raepa champion the growing
nationalistic sentiment of a newly emergent nation:
‘Papua New Guinea’
Progressing land of peace and freedom
Appealing with her beauty,
Proud little nation shining in the Sun,
Unseen tribesmen welcoming every tourist,
Attracted to our island.
Noticeable in the Pacific,
Envious of our Paradise Bird and tropical forests,
Wealthy in economic potentials and Politics finding a place.
Growing rapidly with wisdom
Under the tall palms, close to the sea.
Island of lovely mountains and beautiful rivers,
Nowhere else is there an island as attractive,
Encouraging the smiling people to grow,
And achieve independence (Papua New Guinea Writing 1974 8).
If you go away,
You will find yourself,
in a strange place,
In a new world to settle.
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There will be no peace in your heart,
Nor love in your new neighbour’s soul;
all you have is a chance to start
your life all over again.
I’ll show you where paradise is
If you come with me,
A place to work, someone to talk to
We’ll even toil side by side.
If you go away,
Leaving all memories behind;
You never find the day,
To relive what once you treasured at home.
‘PAPUA NEW GUINEA’ (‘Expatriates’ in Papua New Guinea Writing 1974 8).

The morality encoded in nationalist writing, most often stemming from folklore, is
consistent with mission reading. Rexford Orotaloa’s Suremada, for instance, traces the
village of Suremada’s heritage but interweaves Christian teachings and ideologies as
does Albert Wendt’s Leaves of the Banyan Tree (c1979) and his short stories ‘A
Descendant from the Mountain’ and ‘Flying Fox in a Freedom Tree’ in Flying Fox in a
Freedom Tree and Other Stories (1974).
Although Beier suggests that the ‘first influx of literary production was not
necessarily considered as an intellectual entertainment or as a sophisticated exercise’, it
‘fulfilled the urgent task’ of representing Papua New Guinea to Papua New Guineans
(Beier xiii). Some years later, Regis Stella reflects on the ideal behind this push:
…our quest as artists and writers is to locate ways in which traditional culture can continue to recreate and metamorphose itself. Our role is to accommodate and nurture such a recreation
(Savannah Flames 2001 4 15).

The indigenous writers “wrote back” to the negative representations of themselves that
attempted to ensure the denigration of all things indigenous, and writing itself became
an emancipating act (See Colebrook 5). 247 The writers also wrote of their surroundings,
of nature and of their everyday observances, thereby telling their own stories in a way
that was ‘more meaningful and personal’ than the dominant history (M. Greicus and E.
Brash Niugini Stories 1973 6). 248 Much of the writing produced then, was, therefore,
more colloquial and straightforward than experimental or avant-garde. 249 The writers’
ability to draw on their environment and experiences is expressed by Wendt:
Like a plant, the artist through an unconscious process of osmosis draws his mana (his artistic
and imaginative energy) from everything surrounding him, as from a birth sac – the aesthetic and
cultural traditions into which he is born, his personal relationships, even the food and drink he
consumes. This mana he transmits back into his community in a reconstituted form. How well
he does depends on his talents and on the willingness of his society to receive his paintings, or
poems, or songs. Factors such as censorship, the reaction of critics and those who control the
community, and the need to earn a living can influence, hamper, and even stop that transmission
(Wendt Lali: A Pacific Anthology 1980 xiv).
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Drusilla Modjeska refers to this period of literary publication as the ‘“golden”
years’; a period in which, ‘poetry was published, cultural institutions were funded, [such
as the UPNG Drama Society], and there was a great deal of support from the public
with performances well attended and with writers being encouraged to publish their
writing’ (Modjeska Meanjin 2003 48-49). Leo Hannett’s anti-colonial and humorous
play, Em Rod Bilong Kago, was the first play to emerge from the Drama Society and,
although performed in Tok Pisin to a home audience, was well received (‘PNG Writing,
Writing PNG’ Meanjin on PNG 62:3, 2003 48).
In the Introduction to Five New Guinea Plays (1974), Ulli Beier reminds the
reader that theatrical elements are in fact ‘common and sometimes highly developed in
New Guinea cultures’ (vii). 250 He also notes that these performances are often ‘livened
up by a samuna or clown’ and that modern performances (circa 1974) offer a creative
twist by giving the role of clown to a European character, dressing him in ‘European
trousers and coconut goggles’ (Beier Five New Guinea Plays 1974 vii), thereby
recovering the colonial view of traditional cultures as comical and toppling the superior
positioning of Western cultures.
The work of playwrights dealt with cultural and political themes in the same
way as the majority of the emergent writers. Their writing reflected:
more truly the mood of the first generation of New Guinea writers. As in Africa and other
“developing” countries the first motivation of the writer is self-discovery and this necessitates a
close analysis and re-interpretation of the recent (colonial) past and a growing awareness of
topical issues (Beier Five New Guinea Plays 1974 viii-xix). 251

Folklore and performance also show signs of Western interruption as the arrival
of the first missionaries are represented in re-enactments. Beier notes that within these
performances, ‘the mission party is met by a group of wild looking warriors, who are,
however, quickly won over to the new way of life by some simple trick of the
missionary - such as the lighting of a cigarette - which duly impresses the villagers with
the wonders of civilization which the missionary represents’ (Five New Guinea Plays
1974 vii).
Themes and content within the theatrical performance varied but usually related
to the familiar; ‘church plays presenting scenes from the Bible… a re-enactment of the
hiri, the famous Motu trade expeditions to the Papuan Gulf’ as Beier suggests. They
dealt with the Cargo Cults, indigenous issues relating to the new administration such as
taxes and new laws, colonial relationships and issues of morality such as the killing of
Reverend James Chalmers, for instance. Performed in a local market in Koki, this play:
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…showed Chalmers suitably dressed in a dark suit and preaching pompously with outstretched
arm and pointed finger to a mob of screaming warriors. While his faithful band of native
catechists were being murdered one by one around him, Chalmers continued his preaching
unperturbed and with the same stilted dignity, until it was his own turn and the play was brought
to a tumultuous end (Beier Five New Guinea Plays 1974 vii-viii).

The performance clearly offers an alternative view to Diane Langmore’s presentation of
him as an innocent victim in Tamate-a King: James Chalmers in New Guinea, 18771901 (1974). Beier also notes that ‘these performances were often highly disorganized,
and, if performed at night, they are badly lit with pressure lamps which tend to blind the
eye of the spectator rather than light up the stage’ (Beier Five New Guinea Plays 1974
viii). Nonetheless, ‘there is considerable theatrical potential in these Church festivals,
particularly because they have become an accepted part of village life’ (Beier Five New
Guinea Plays 1974 viii). In a society that was still mostly illiterate at the time, plays
performed by the dramatic societies such as Raun Raun, 252 the National Theatre and the
Arts and Drama Society of the University of New Guinea played an important role in
disseminating nationalist issues to the common man.

Taken “on the road”, they

broadened their audience and reached the village populace in a way the literary medium
could not, thereby ‘keeping the arts actively in touch with village life and vernacular, or
at least the lingua franca expression’ in the lead up to independence (Sharrad 1984 7).
They were an ideal platform to expound ideas, gain a following and agitate a village
population that was, at the time, still rather complacent about their nation’s colonisation.
Several of these plays were performed in Canberra during 1969 and 1970 and the ‘anticolonial protests’ were not always welcomed (Kirsty Powell ‘The New Drama’ 1975
311). 253
The early writing also examined many of the cultural confusions colonisation
and missionisation brought to the Pacific Islanders and offered reasons as to why the
ancestors embraced Christianity. Makiuti Tongia of the Cook Islands writes of the
subjugation of Cook Islanders through Christianity in his poem ‘To God’:
The tamanu timbers fell victim
to the fire’s fury, as the temple
burned like a scout’s bonfire.
While the Christian fire burned down
the last temple of the pagan gods
he shouted:
‘From ash to ash,
God, deliver this evil
away from your land!’
Then he cast his mana over
my ancestors and they knelt and
worshipped him (Korero 1977 1).
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In this brief poem, the transition from old to new and autonomy to subservience is
evident. Corresponding thoughts pervade his mind in his poem ‘Missionary’ as he
evaluates the “cost” of Christianity for his people:
The missionary’s riches and his
fair skin captured my people
to the swampy coast for the namu [mosquito]
Native minds were reborn
in woollen suits while
a new ta’unga leached their [priest]
crops in the good name
of the Book.
Today I think of my Maori identity
and wonder if I should stay in this
Christian land (Korero 1977 6).

Johnbili Takome’s Oli Kam Na Paulim Yumi [They Came to Confuse Us] (1973)
tackles the dilemma through comic confusion as traditional village life collides with
Western religion and ‘political and economics and social forces from the outside world’
(M. S. Greicus). In Turuk Wabei’s play Kulubob (1970), the god of rain, seems to have
deserted his people, the superstitions of the villagers are confused and they find the
uncanny inclement weather worrying.

The arrival of a strange canoe is seen as

prophetic and they embrace converts and a missionary from another village.

Leo

Hannett was less generous, as Tohatsi, one of his central characters in The Ungrateful
Daughter (1971), says:
Cursed be my ancestors, if I do not understand what these white men are trying to do to us. A
curse on our own heads, if we sit back like a bunch of old women and let them do it! They have
made themselves the masters in places where once we were lords. They have brought the calm
sea to our land, where once we fought like men. They have brought their religion to castrate us.
They made us like women, soft as sin. Now we are weak, they rob us of our land, they plunder
our birthright (38).

Vincent Eri had tested the ground by capturing the changing mood of PNG in his novel,
The Crocodile (1970), as Councillor Morafeae and the kiap [government patrol officer]
are subject to ridicule. The once admired positions of authority that commanded the
respect of the villagers, became positions subjected to belittlement and contempt. These
positions had often marked the declining power and significance of elders within the
traditional village setting, but, with the shift in attitude, the elders regained some stature.
Albert Wendt’s play The Songmaker’s Chair (c1977) also shows the tensions of the
younger generation trying to live in a modern world and the difficulties they face
acknowledging the traditions and reverence once paid to their elders.
Nora Vagi Brash’s The High Cost of Living Differently (1976) and Black
Market Baui (1982) and John Kasaipwalova’s Betel-Nut is Bad Magic for Aeroplanes
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[1987] highlight the ever-increasing frustration born out of the coloniser/colonised
relationship as well as the confusions between the emerging élite and growing
disconnection between it and the indigene as well as the emerging élite and those less
educated. Sorariba G. Nash’s Medal without Honour (1992) and Arthur Jawodimbari’s
play The Old Man’s Reward (1973) capture the belittlement and confusion the indigene
felt at the hands of a paternalistic administration. John Kadiba’s short story ‘Tax’
(1972) and Kasaipwalova’s, ‘Masta i tok, i dai pinis’ highlight the inequality between
coloniser and the colonised and the fear generated at village level because of this
inequitable relationship:
I learned to be good for
FEAR
MONEY
TIN MEAT
RICE
TIN FISH
CALICO
BLACK TOBACCO
BEER
NEWNESS
My hanging tongue licked at them
Froth and water showing my satisfaction
Like the abandoned hunting dog
Yet I followed the scented trail on and on
Mouth watering but never seeing the pig
I was good.
The kiap came, he had a rifle
I had a spear
His rifle fought my spear
He won
My shout fought his shout
He won
I bowed my head, my pride stuck in my throat
I learned to be good, he smiled and said
MASTA I TOK, I DAI PINIS. (Hanuabada 1972 n.pag)

These texts became the means by which the indigenous people could see an
interpretation of themselves and be shaken from their apathy, which, to use Memmi’s
theory, had been caused by loss of self-worth under colonial domination (See Memmi
160).
For the indigenous societies, however, Western education brought a shifting
dynamic to the traditional village. It altered the status quo of leadership, religious
beliefs, cultural traditions, relationships between generations, dislocated children from
family, village and cultural heritage denying them the opportunity to participate in the
initiations integral to an indigenous society. It isolated students, as Pasefika recalls of
his early years:
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We seemed to be entirely cut-off from the outside world. Our only chance of meeting with those
whom we knew well, was during the time of annual mission general assembly (11).

Colonial schooling had a long-lasting and detrimental impact on the villages because it
removed children from the subsistence lifestyle crucial to the survival of the villages.
Head station schools, which were mostly boarding schools, ensured the isolation of
children from their cultural backgrounds.

Solomon Islander, Eva Lingairi’s poem

‘Loneliness’ captures the spirit of uncertainty and isolation that ensued in the pursuit of
living of the modern world brought (Mana 4:2 1979). The writers also capture the
changing mood of the village. August Kituai’s short story, ‘The Flight of the Villager’,
captures the significance of children to the village and the impact of their departure;
‘Children kept the spirits of the village high… After their departure echo after echo of
wailing would be heard’ (‘The Flight of the Villager’ 1976 42). The same sense of loss
is expressed by Henginike Riyong in her poem ‘Last Call’ and in Pius Tande’s poem
‘Generation’ (Hey Now No. 1. 1973 22-23; Hey Now No. 1. 1973 21).

In the same

way, Pokwari Kale in ‘Homecoming’ expresses his confusion and the disconnection of
the new and the old worlds:
There were greetings from the living
And handshakes from the dead.
Familiar faces all, but remote.
The sounds were strange
The scene not remembered.
Small hills had grown into mountains
And had moved closer together
With grey clouds hanging from their brows.
The devil had been around planting unusual trees
Leaving wide valleys, dark and green
Clear of all human trace.
A big place for himself to reign?
Was I cut off to put roots in the air
And expected to grow fruit thereon?
All was so quiet, so cold, so vast,
I felt lonely and small, like a wanderer
Walking through an ancient, ruined kingdom (Kovave 1970 5).

The changes to his village – ‘quiet’, ‘cold’, vast’ and ‘clear of all human trace’ – further
accentuate the colonial (‘devil’s’) influence. Abel G. Tapisuwe of Pentecost remembers
the conflicting advice received from village and school:
…when they returned home in the holidays, they were told not to leave their customs behind.
“Don’t follow the white man’s ways,” was frequently the advice given. Yet when they leave
school they find themselves in the white man’s world without being able to cope with its
problems and temptations large salaries but wasted money as they did not have the ability to
budget etc… (‘Between two worlds’ 1975 86).

Similarly, Russell Soaba’s Wanpis (1977), Albert Maori Kiki’s Kiki: One Thousand
Years in a Lifetime (1968), John Saunana’s The Alternative (1980) and Tony James’
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‘The Young Generation’ (1983), explore themes of the growing divide between the
educated and those left behind. Soaba’s characters, Anonymous, Just Call Me Joe and
Jimi Damebo, are examples of indigenes who attended a mission boarding school from
an early age, and became separated from their traditional background. As they emerge
into adulthood, they become the new “British” Christians who abandoned their old
culture (See F. E. Williams). Anonymous’ relationship with his sister Mary is symbolic
of his relationship with his village. Mary belongs to his past and he finds on his return
from All Saints that he is no longer a part of her world. His future belongs in the
modern civilisation.

The demise of this relationship manifests itself in the guilt

Anonymous feels toward his sister.
For Kiki, this break with tradition is reflected in his despair at knowing that his
children will never share in his heritage. When he sings the songs his mother sang to
him, he is painfully aware that ‘they do not understand, for they do not speak [his]
mother’s language, yet, every time [he] repeat[s] the sacred words tears come to [his]
eyes’ (85). Karma Kerpi’s poems ‘A Song’ and ‘Farewell Song’ relate to this kind of
despair as his past life becomes a distant memory:
…
I sat there
And I overheard a song
My eyes wore tears
My head failed to stay upright.
The song rolled on
Pains of memory shot through me
Bitterness growing in my inside.
I sat there
And I overheard a song
At intervals a flute accompanied the song
My eyes wore many tears
My head dropped abashed (Call of the Midnight Bird: 1973 22-23).

Saunana’s Maduru Baru’s relationship with his mother becomes increasingly
strained on his brief annual visit home to the Solomon Islands from school. Nent
Taget’s poem, ‘Back from Christmas Vacation’ supports Saunana’s depiction in Goroka
(Hey Now No. 1. Contemporary Poems in English 1973 26-27). Elsewhere in the
Pacific, Albert Wendt’s protagonist in Son for the Return Home (1973) reasserts his
traditional culture against his parents’ desire for him to attend church when he returns to
his village. He does so grudgingly as:
he didn’t want to hurt his own family by exposing them to village criticism, he agreed to
accompany his parents and brother to church on their first Sunday home. But he adamantly
refused to wear his charcoal grey woollen suit and tie and shoes his mother wanted him to wear.
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His mother longed to impress the village. But he wasn’t a papalagi showpiece or a sophisticated
New Zealand Samoan, he muttered to her. He borrowed a white lavalava from one of his
cousins, put on a white shirt, and went barefooted (181).

Education was often seen as the key to successful colonisation but it had a
mixed reaction from both the younger and older generations. Albert Wendt highlights
the implied superiority of Christian schooling in Sons for the Return Home (1973) as the
father says to the son:
He was an ignorant man, his father said. He had only been to the pastor’s school where he had
learnt to read and write Samoan. In Samoa he had observed changes taking place and had
concluded that only people educated the papalagi way would have a good future in Samoa. That
was the main reason he had brought them to New Zealand (119).

Quite often, it was the child who wanted to be educated, having to persuade the parents
of its benefits. This can be seen in Rita Mamavi’s ‘Youth Struggles’ but, in John
Kadiba’s brief autobiography ‘Growing up in Mailu’, it is his father’s desire. Kadiba
discusses the confusion he felt as a child when his father enrolled him in the mission
school, as he runs away from the school for fear of being indoctrinated. Similarly, this
rebelliousness is depicted in Soaba’s short story ‘Natives under the Sun’ when Romney
drops out of school, running away in fourth form to get a job,
because he thought the Mission was indoctrinating him (He keeps telling me that when the
white men first came here we got the land and he had the Bible. Now it’s becoming the other
way round) (Black Writing from New Guinea 1973 84-85).

In John Wills Kaniku’s ‘Cry of the Cassowary’, Sela, the mother, argues with her
daughter, Laba, about the benefits of education:
It is the truth. I know it, so I tell you. Every holidays when they come home, they tell us how
good and educated they are. And tell us how primitive we are. They talk down at us as if we
mean nothing to them (16).

The character of Sela bears a striking resemblance to the mother in John Saunana’s The
Alternative (1980). When Maduru Baru returns home, his mother is tense and anxious
and the growing divide between mother/son, non-educated/educated becomes apparent.
In ‘Out of Place’ Linda Kasaipwalova discusses the difficulties of the educated indigene
returning to her village to help the villagers by teaching them Western ways only to find
‘bitter tears stream[]down her cheeks’ as her assistance is scorned (9).
Kundapen Talyaga’s translation of ‘Five Enga Poems’ (1974) acknowledges the
cultural displacement and loss of traditions, specifically directing criticism for the loss
at the mission. The poems traverse an array of emotions from shame for being seduced
by them, (‘Oh what a shame / That I joined them’: to confusion; ‘many missions have
come/ All with conflicting ideas’) to the recognition that village life is forever altered:
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Missions
Your words have sent the Kaima boys
Far and wide to seek work,
Finding new worlds.
Still others ready to move away from home.
Oh missions,
Because of your words
Kaima pool has been emptied.
How do you sniff out our boys
To stick your hands in the Kaima pool?
How do you sniff them out? (‘Five Enga Songs about Missions’ 1974 40).

The fourth of these poems celebrates mission interaction and the introduction of
literacy:
Through all these mission books
I’ve found my way into that world of peace,
This I’ve achieved, through bundles of books.
And that is a proud story to tell,
That here I have restored,
Restored some love for the mission (‘Five Enga Songs about Missions’ 1974 40).

These poems epitomise the shifting psyche of the native intellectual as the signs of
restlessness depicted by Fanon’s second stage are contradicted by the assimilative
qualification of the first stage.
For the parents, a very different future, without their children, is an often harsh
reality. Robert Sambui’s poem ‘Lament’ leaves the parents begging ‘Why did you
leave us? Why did you leave us?/ Your little face, you took it with you’ (Words of
Paradise 1972 76). Kumalau Tawali’s ‘The Old Woman’s Message’ expresses an
elderly woman’s grief at the thought her sons have forgotten her, as does ‘The Lost
Son’ by John Zororo Finau (Black Writing from New Guinea 1973 63; Mana 4:
September 1979 40).

Kama Kerpie captures the perplexity of wanting to educate a

child but knowing that that education will alter the parent/child relationship irrevocably
in ‘Occasional Home Visits’:
Passing seasons.
Forgotten tales.
Will you leave me in dying age
When silence cloud my home. Death eating into my soul?
I suffer from burning desire
To educate you.
Cast you into wildness,
Unknown road,
Where I nor your grandfather trodded [sic].
Flash of lightening [sic].
Passes.
Memories my sad world of thoughts.
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Son; before I depart.
During your occasional visits,
To recall your good old days,
Trim the grass
Around my grave (Call of the Midnight Bird: Poems 1973 13).

In Arthur Jawodimbari’s play, The Lofty Bird (1974), the elderly mother, Botude, warns
of the sorrow attached to acquiring the white man’s “moni” only to be scorned by her
daughter, Dawari, as she states, ‘in this modern world, one’s living is determined by
money. I’ve never heard of people with lots of money shedding lots of tears’ (2).
Micah Pitpit’s poem ‘Reasons for returning’ acknowledges not only the separation of
child from parents but also from other siblings who remained in the village. Similarly,
Russell Soaba juxtaposes village and modern ideas in ‘Scattered in the Wind’ from a
masculine perspective as James, the son of an indigenous pastor, Father Ronald Keda,
rejects his father’s way of life and narrow-mindedness. Benjamin Evara’s ‘Forgetting
Home’ expresses the mixed emotions of the opening line that declares, ‘The town has
swallowed me’ (Black Writing from New Guinea 1973 76). Sety J. Entonia’s short
story, ‘A Confused Graduate’ adds yet another dimension to the dilemma of the
educated person as fictional graduate Bombo’s excitement is diminished after dreaming
that his ‘grandmother’s spirit was concerned that [he] had completely abnegated from
his traditional society’ (New Guinea Writing No 28 December 1977 10-11).
Beyond PNG, too, the reality of modern schooling is that it implies a modern
Western future. This is evident in Celestine Kulagoe’s prophetic, if not disparaging
poem, ‘Booked Future’.

Notice how schooling is still paired with religious

indoctrination even though schools are no longer necessarily run by missions:
Books,
book,
books.
Teacher covers the board
with black fear;
Preacher shrouds the pews
with dark-hot dread;
Dealer airs his shelves
with warm breeze.
Teacher with a rod
directs me towards stairs
of white volumes;
Preacher points at me
saying,
‘Follow this Narrow Trail’;
Dealer wears the slogan
on his breast,
‘You’ve got to live, Man.’

219

I take a step and find myself
on a road paved by the pen,
taking me onward
into the future (Some modern poems from the Solomon Islands 1975 9).

For Russell Soaba, education means the newly educated will be ‘scattered by the wind’
from the villages to the towns and cities. Christianity figures largely throughout the
play and those who “fall away” from the church become labelled as lazy and any minor
argument sees their faith questioned. The father, a pastor, tries to impose his beliefs and
concerns about the ever-decreasing faith in God evident in the village on his son James,
but James asserts his own manhood as he holds his ground, suggesting that there is
nothing wrong with the villagers, and further adds that he himself is:
…neither good nor bad, Papa,
I am neither right nor wrong, Papa –
I just simply am.
It’s my mind, my life,
My soul, my all –
I just simply am.
I live in my mind.
I think in my life.
And I’ll die in my thoughts.
Get the idea Papa? (‘Scattered by the Wind’ 1973 34).

Ngatoko Rongo of the Cook Islands draws a similar conclusion in the poem ‘Education’
but suggests that education will be the death knell of the island culture, even though the
old authoritarian mission schooling has given way to a more modern secular education
system:
Education yesterday was
The practice of preaching fear,
the sound of strapping and crying.
Parrot-wise the touch of it,
Christianity the taste of it.
Education today is the
sound of singing and laughter,
the practice of trial and error,
for white coloured jobs
and all sorts.
and happiness.

Education will be
the sound of destruction
and misery,
The taste of pollution
and greed.
It will be the cry of
the last post (Purua: A Collection of Poems [19?] n.pag.).
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For the newly educated indigene, village life no longer offered a satisfying
future. After all the years of schooling, the graduate wanted employment and a modern
way of life and that meant moving to the city. Schooling and education may have
become the great equaliser in the village hierarchy but it also became the great divider,
disrupting relationships between the educated and the uneducated and the older and
younger generations. This is best expressed by Solomon Islander Matthew Fakaia in his
poem, ‘My Son’:
you my son
you whiteman now
bring me no more ia
no more here
kakake brown and solid
puddle pup sweet and soft now
dirty strong were your teeth
white weak and pale now
dress in grass
green of nature
need no bob to buy
fabric
now no more free
crowned with thorn
bitter is home
live in city now
crime and rape (Some Modern Poems from Solomon Islands 1975 23).

For all its benefits, tertiary education led many of the élite indigenes to the realisation
that their education came at a price – the denigration of all things native and a
disconnection from their cultural traditions.

Albert Wendt traces the cause of the

decline of the ‘vitality and artistic standards’ of traditional artists to Christian
conversion because the new converts ‘sought the new ways, and adopted new artistic
standards, traditional artists in most of the arts were valued less and less; and as they
lost their traditional clientele they lost their livelihood’ (‘Inside us the Dead’ 1976 xv).
Wendt suggests that the decline was inevitable under the circumstances. The village
dynamic and status of the elders was also altered as Tawali suggests in Chauka (1980)
as the power of the elders is diminished because the younger generation is no longer
listening to their elders (Voices of Independence 1980 129-146). This poetry reflected
the nostalgia for the village of old. Similarly, Cook Islander, Makiuti Tongia, notes the
shift from village chiefdom to Christian sovereignty in ‘Burning in Hell’:
I am no more Chief Taratoa’s son,
no more the torch of his pagan mana.
Those ancient and highly esteemed
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tribal honours of my ancestors are
stripped of f me.
Now I am the torchbearer
of my Christian saviour.
He will carry me on his white
chariot to heaven
And crown me a chiefly son
of Jehovah.
Then my mana would be great
unlike those of my ancestors
burning in hell (Korero 1977 2).

The indigenous “new élite” realised, too, that they no longer were able to relate
to their own people on a village level and were not really accepted in the modern
European society. Afu Billy’s short story ‘Loke’, Saunana’s The Alternative (1980) and
Magdalene Wagun’s ‘An educated Girl faces a Problem’ (1974) capture the everincreasing gap between the non-educated/educated and the villager/urban dweller. Nora
Vagi Brash’s play, The High Cost of Living Differently (1976) examines not only the
growing divisions between the educated and the uneducated – a disintegrating
relationship whereby the educated are dismissive of and demeaning toward those less
fortunate – but shifts the story from the traditional village to the more contemporary
one, highlighting the divisions within the confines of the city.

The drudgery and

misguided mimicry becomes a contemptuous for the townspeople, a tragedy of
colonialism in Kasaipwalova’s poem ‘Public Servant’ (Hanuabada 1972 11). The
newly educated indigenes no longer were interested in the traditions of their own people
but were immersed in the modernity of the English culture as they celebrated their new
world. Not only did the mission education system achieve the desired outcome of all
educational institutions as Wendt suggests by promoting ‘conformity and obedience and
respect, to fit children into roles society has determined for them’, but it also ascribed a
negative value to all things native. The temptation of Westernisation had a devastating
impact on the traditional way of life. Fijian Seri’s anger, (akin to that Trobriand
Islander John Kasaipwalova), bursts forth in his poem ‘Fiji’:
Doom’d

…

Bones of your Afro-fathers
Iguana delights
Maggots toiled within coral’s web
A vulture’s fisty fights
I see mud pools the mirage
Of a lost race purchased
Coughing bamboo crackers – Papalagi’s pearl
Trinkets, trappings, trash, ash-tray glass
With your land
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No room to spread your blankets
A missing link of morality and race.
Stupidity?
Myopic blockheads …
Scavenges life’s brew
Skinny twister lips starved in
Prophetic warnings.
Protoplasm massy and watery
Pollute the estuary of blood lagoons
O, where will the bones be
Thrown? (Some Modern Poems from Fiji 1974 4-6)

The modern, “enlightened” world for the colonised is filled with disillusionment as they
find that their transference from village to town leaves them in limbo complicated by
the frustrations associated with their new position. In Wanpis (1977), Anonymous
recognises himself as the ‘lusman’ as he ‘imitates’ the modern man but knows that he
remains unconnected to the new world (159). Soaba’s chapter, ‘Spilt-Yolk Nostalgia’,
is testament to the frustration of the colonised living this new reality. In his characters’
university years, Soaba perpetuates the anger and conflict the students involved with the
Black Power Movement feel and the prejudices they experience due to their subservient
role in the white man’s world. They begin to question their function within society and
the cultural hegemony created by the coloniser. The hegemonic relationship is created
by the coloniser’s ‘subjugation of local knowledge’, ensuring its undervaluation and
allowing the dominant body of knowledge to inform and construct the coloniseds’
perceptions (Mel 7). Soaba’s Anonymous, questions the purpose of his education as he
realises that he is ill-equipped for the new world and that he is too disconnected from
the old world. Anonymous claims that it is ‘the duty of the writer to provide a national
consciousness, to stimulate national unity; to educate the village masses’ (164-5). The
irony for the PNG author is that there is no audience except for the occasional fellow
student or a sympathetic Australian publishing house, as Anonymous discovers in his
Black Movement experiences and Winduo later confirms in his article ‘Importance of
books, libraries’ 2004 n.pag.).
The promise of a golden future fails to materialise – only a privileged few attain
rewards. The literature began to reflect the satire of over-subscription to the new (neocolonial) Western culture. In, August Kituai’s, ‘The Flight of the Villager’ (1976), the
call of the city (Goroka) and the opportunity to make a few quick dollars is all too
enticing for Iso, a young man from the village. He makes his way up to the ‘splendidlooking European residences sparkling emerald in the evening sun but observes that
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behind those beautiful “castles” it was not so beautiful and inviting…Cheap huts were
obvious everywhere…the bulk of them were composed of discarded, rusty-looking
corrugated iron roofing and gnawed-at pieces of timber’ (‘The Flight of the Villager’ in
Three Short Stories from Papua New Guinea 1976 60). The reality is that too many
other villagers have arrived with the same idea and they all complain that they ‘Nogat
wok’ (‘The Flight of the Villager’ 1976 64, 70). Siwid Gipey’s ‘Should We Laugh or
Should We Cry?’(1974) highlights the frustration and pain of unemployment. ‘Nogat
Wok’ became a catch cry and a theme that resonated with several writers and prompted
Soaba’s drawings in Naked Thoughts (1978 14). Dreams of money, power, and the idea
that Jesus would save them also became targets for Soaba’s critique, evident in his
sketches below (Naked Thoughts 1978 10, 23).

Nevertheless, in ‘The Flight of the Villager’ (1976) Iso realises that ‘town
life…was like a magnet gripping people like himself.

It was like a cave in the

mountains, Once you made your way in there did not seem to be a way out’ (‘The
Flight of the Villager’ 1976 84). Western indoctrination led to disillusionment, as
Russell Soaba’s character Jim Simnaz suggests in ‘Natives under the Sun’ (1980),
‘Once Anukis go to towns and taste Europeans’ dung, they never think about going
home again, and they’ll die in the towns. That’s our sickness, I think’ (87). Celestine
Kulagoe captures this urban appeal and the idea of selling out in ‘White Land’:
Compatriot,
you see that white-man
coming?
His name is
WHITE-LAND.
He was here before too,

224

during our grandfather’s
days
and again during our
fathers’ times.
He is here again
to help you,
help you in selling your
land,
in selling your beach
and in selling your place
to him
so that you may have lots
of money.
But what about it
in times to come
when WHITE-LAND
is well-established,
where will you be?
in the bank?
And compatriot,
keep a good look-out
for this WHITE-LAND
also comes
in black skin (Some Modern Poems from the Solomon Islands c1975 2-3).

‘NO-MAN’S LAND’
Brother, I’m where
you are not.
My thoughts are with you
but my present isn’t.
I like to be with you
to think with you
to be one with you
but I can’t
because I’m in
No-man’s land (Some Modern Poems from the Solomon Islands c1975 8).

His poem, ‘Temptation’ (c1975), evokes the reality and lure of the city. The call of the
city may well have been enticing but it was also the site of cultural and metaphysical
confusions as Kama Kerpi suggests in ‘Public Confession’:
…
Pardon me my last village ways.
So distant
yet only yester-year
I was praised in the village,
by the creeks,
in the gardens,
by the river beds,
in the market.
Now?
I a victim,
whimpering in a wrestle of waves.
A flotsam and jetsam
of a private bloodless struggle.
Assimilated to love strange ways … (Call of the Midnight Bird 1973 27).
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Prior to colonisation, indigenous societies had in place ‘an intricate network of
social and family relationships that helped to ensure survival of the group through
interdependence and cooperation’ (Mel ‘The Place of Arts in Papua New Guinea in
relation to Education in the New Millenium’ 3). Indigenous peoples defined themselves
by their society as a whole rather than as individuals. This pattern shifted with colonial
intervention.

Urban society also altered the traditional sense of community as it

promoted individual effort. 254 This could mean the egotism of the national “Big Man”
or the isolation of the vagrant, “One piece – wan pis” (Joseph Saruva ‘Wantoks’ 1974
10-11). 255 While Kiki finds himself torn between the love of his family and their desire
for him to remain a part of the traditional village, he succumbs to his modernising fate
and to Albert Speer’s influence and encouragement for him to further himself for the
benefit of his people (66-67).
In Wanpis (1977) this acceptance of urban modernity transpires after the death
of James St Nativeson (or Jimi Damebo). Anonymous reverts to his Christian name and
becomes Abel Willborough. His wife anticipates that in ‘the years to come she would
see his promotions; and hers; they would own a car, have two or three children, even
buy off this house from the Housing Commission’ (153). They would become the very
thing they had despised in others. On the other hand, they needed to avoid becoming ‘a
loser wandering aimlessly through life’, using their ‘alienation and suffering’ to ‘finally
achieve[] integration and vision’ (McGraw ‘Russell Soaba’s Wanpis’ 1993 75). Russell
Soaba evaluates the crippling consequences of this shift throughout his novel Wanpis
(1977) and in his short story ‘Introducing Dasaid’ (1981). Living outside the “accepted
paradigm” is problematic and death seems inevitable.

Russell Soaba captures the

essence of the alienated “lusman” and shows the difference between Fanon’s first and
third stages in his short stories, ‘A Portrait of the Odd Man Out’ (1972) and ‘Tabo
Naboni’ (1980). Using Simon and Garfunkel’s song, ‘A Most Peculiar Man’ (1966) as
a basis for his discussion between a young man, Gwadi, and a young shop assistant, he
identifies the basic differences in people:
People who thought differently. People who lived differently. People who were controlled by
something and that something, such as (he shrugged as he thought) social conscience, in turn
victimized these people and they ultimately died-weak, stupid, peculiar. And other people who
were (he shrugged again as he thought) blind conformists to that social conscience, or scums,
just wondered why the poor victims died (59).

Black Market Baui (1982) and Manki Masta (1971) also discuss the shifting
outlook of the new generations, but these texts do so from a new, Westernised
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perspective where the obligations of tradition become a burden the new élite no longer
wish to carry. However, the lure of the city is mostly materialistic and Celestine
Kulagoe does not mince words in his assessment of the real city draw card:
This man
is very strong.
He is more powerful than the government.
He is more powerful than the Prime Minister
because he is the one who pushes
these big men around
and carries them about.
He opens their mouths
and they speak with authority.
He sweetens their tongues
and they give sweet speeches.
He opens their eyes
and they see many ways to progress.
This man
is a friend of mine.
He is extremely decorative –
he puts on all kinds of ornaments.
But he is stronger than me.
He makes me run around places
looking for work
at work
so much so that I’m now nothing
but bones.
This man
is Mr. Dollar (‘DIS Man’ Some Modern of Poetry from Solomon Islands c1975 10).

The materialism had a crippling effect, as Arthur Jawodimbari suggests in his poem
‘Live and Never Understand’ (Wicked Eye: Poems by Arthur Jawodimbari and [Bede]
Dus Mapun 1973 n.pag.).

The cost to the indigene is clear: confusion and

dissatisfaction because the city fails to deliver on its assumed promise. 256 Celestine
Kulaghoe sums up the experience in his poem ‘No-man’s land’. Caught between two
worlds, confusion and disappointment leave the educated indigene disillusioned and
relationships suffer. The city became a site of disillusionment and many writers were
compelled to write about the dark side of colonialism and the denigration of a once
proud people. Jully Sipolo’s ‘Sister’s Lament’ describes the wasted future of a “gifted”
sister, ‘thrown away for a sip of beer’ (Mana 4:2, 1979 72). Aura Riu’s poem ‘Payday’
(1974) and ‘Many Rush’ [19-?] by Annie Caffey and Soaba’s ‘Naked Thoughts’ (1978)
also describe the lure of alcohol and its negative impact on the indigene. The city
landscape becomes a harsh reminder of the reality that no matter how educated the
indigene was, s/he would never be the coloniser’s equal. Wendt’s anger at colonial
assimilation policies in New Zealand toward the Samoans erupts in Sons for the Return
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Home (1973), as he feels frustrated and pities the Samoan who believes himself to be
assimilated:
Most papalagi New Zealanders talked of racial integration, but what they wanted was
assimilation, the conversion of Polynesians into middle-class papalagi. The process was one of
castration, the creation of Uncle Toms (152-3).

The long arm of Christianity remained even in the city as it maintained its
connection to the student. John Kasaipwalova’s cynical poem ‘Town Sunday’ (1972)
epitomises his growing contempt for the colonial and Christian interruptions to his
heritage and for the changes it wrought on traditional societies:
Town Sunday is my show day
New trousers, new shoes
I catch the bus
Ten cents in my pocket
Fellow pasindia bow their heads in meditation
The holiness of my white shirt
Ironed trousers shining shoes
I a Christian look at me! Look!
Faithful and humble to my service
They care? I care? Hypocrite?
No. I like it
Sunday Church for God.
Cathedral bell not yet
Fellow Christians madly smiling
On the lawn they watch and judge
Long trousers, shoes, white dresses
I know they know
They know I know
We show off very humbly
To God for God
Town Sunday
Solemn before mass
Divine, beautiful, fluid like
Pus. (Hanuabada 1972 n.pag.)

Just as Western education was the tool by which many indigenous writers placed
their faith in the hope that their dream of a better future would be fulfilled, colonialism,
too, promised a brighter future. Makiuti Tongia’s poems ‘Lost Soul’ (1977), ‘Jesus is
our Beer’ (1977) and ‘Korero’ (1977) capture the sense of loss of tradition and the
confusions of the new world (Korero 1977 8, 9, 13). He also depicts a change of voice
from the innocent victim to acquiescent compliance in ‘Korero’:
In quiet submission
we slaved.
In the past we helped the
administrators’ destroy
the korero of our fathers.
Today we labour unceasingly
to hold the new korero, [history, tradition, culture]
carved from the years of
slavery and awakening (Korero 1977 13).
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The early literature exhibits Pacific Islanders stark reality – the heart-wrenching
disappointments, confusions, frustrations and anger. Kasaipwalova’s shattering poem
‘Hanuabada’ (1972) examines the after-shock of a village supposedly “improved” under
colonial intervention:
Hanuabada! bada hanua!
Once not so long ago before my skin learnt the shame of nakedness
My heart flamed its desire, my ears lost their sleep
To sit up nakedly listening to the wonders
While the saini bois told me all about you
Yes Hanuabada, my big and beautiful dream village
When the heavy rains broke our rotten grass roof
And made me cold and wetted my sleeping mats
When mud and pigshit smells nearly broke my nose
When mosquitoes bit me and I hit myself for nothing
When robber flies danced aside the swipe of my palm
and fingers
To steal again the taste of my dripping cigarettes from
my nose
That’s when I wished and dreamt that
One day I will make our grassroofed village like Hanuabada
Iron roofs for grass, timber floors and all…
Yet what have they done to you, O Hanuabada!
What have they done to you?
When first my eyes saw you I cried the disappointment of my dreams,
One hundred days of waiting expectancy to see the come of nothing!
Hanuabada, so exciting and elegant in my dreams
What the bloody hell have they done to you!
I heard so big, I wished to see you so much
Now I must turn my head in shame and fear
To see you tucked away beyond the sight of your invaders.
... Who are these white devils that trample you and use you like a prostitute
Then curse you and forget you as another slummy, dirty native village?
Hanuabada what have they done to you! (Hanuabada 1972 n.pag.).

When the indigene was “fortunate” enough to find work, it had the potential to disrupt
connections to tradition, as Arthur Jawodimbari depicts in ‘Round the Bend’ (Wicked
Eye: Poems by Arthur Jawodimbari and [Bede] Dus Mapun 1973 n.pag.). Otherwise,
unemployment produced disillusionment and hopelessness and led to an increase in
crime among school leavers, depicted in Nora Vagi Brash Which Way, Big Man? (1996)
and in Russell Soaba’s Wanpis (1977) and images in Naked Thoughts (Naked Thoughts
1978 23).

Lari Mahiro’s poignant poem ‘Now’ (1973) epitomises the rootlessness

many indigenes felt at the time:
…
we are trees
leaf less
without roots
without forest
our night is empty
and alone
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and smoky from madness
and from absurdity (Hey Now No. 1 1973 7-8).

Even at village level, among the “uneducated”, Westernisation remained a temptation
too hard to resist. Proud men demeaned themselves as they undertook “woman’s work”
in Tawali’s ‘Manki Masta’ (1971) and Kadiba’s ‘Tax’ (1972), or demeaned themselves
for imagined glory, depicted so shockingly in ‘The Old Man’s Reward’ (1973) by
Arthur Jawodimbari.
Much of the backlash against the colonial past was aimed at the missions and the
manner in which they impacted on traditional life and simultaneously failed to prepare
their students for the secular world. The missions deemed many norms of traditional
culture to be inappropriate in a Christian environment, creating internal conflicts that
manifest themselves in literature as angry tirades as seen in ‘Kros’ (1984). Albert
Wendt highlights how the student, once removed from the village, sees his former life
from a new perspective:
One of the most vital features of village life that he would never be able to compromise with, he
found, was the power of the pastors and the church and the religiosity of the people, even when
he realised that the Christianity had been changed in the image of the fa’a-Samoa, the Samoan
way of life; and that to destroy it would be to undermine the fa’a-Samoa, to root out of his
people’s minds a living part of themselves. Religion was a social custom, a major strand in the
social, economic and political web. God, so his uncle declared, was in the food they ate, in the
water they drank, in the air they breathed, in the earth they trod on and died on, in the words they
spoke, in the sleep they slept and the dreams they dreamt, in the Everywhere and Everything.
He wanted to laugh, but stopped himself when he sensed that his uncle was serious (Sons for the
Return Home 1973 180-181).

Saunana uses his narrator’s voice to reflect on Maduru’s tenuous social position, stating:
How different it was to be back in the village. He was beginning to see that neither his quest for the
white man’s way of living nor that of his society, as lived by his ancestors and handed down through
generations, could provide the ‘Heaven on Earth’ he sought and had expected to inherit by simply
going to the white man’s school (The Alternative 1980 27).

We can notice how the national political ideal is expressed in the religious language
absorbed from the mission. Celestine Kulago is condemning in his sardonic depictions
of missionaries and their new religion in his poems ‘Missionary’ (c1975) and
‘Religions’ (c1975). 257 Furthermore, he contrasts the half-truths of love and peace
pledged by the missionaries with the atomic testing at Muroroa Atoll and the irony of
the UN flag fluttering in the ‘heat of the afternoon lull’ in ‘Peace Signs’ (c1975) and
‘White-land’ (c1975). Kavage Papain captures the essence of mission colonisation and
its impact on his traditional way of life in his poem ‘New Guinea’ (1972):
Lost in the Pacific
and last to be found
By white men with a mission
But with difficulties around
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they have succeeded
In changing our tradition (New Guinea Writing 1972 10).

This literature, as it moves into Fanon’s third and final stage, the “fighting”
stage, is the most forceful stage of PNG and Pacific literary production. The writers
capture the passion and anger that had previously remained contained. Soaba’s Wanpis
(1977), Tawali’s play ‘Manki Masta’ (1971), Kasaipwalova’s ‘The Rooster in the
Confessional’ (1973)

and Hannett’s ‘The Ungrateful Daughter’ (1971) all depict

protagonists disturbed by their own identification as a colonial being and unleash their
anger against colonial imposition. 258
Whether the university-trained ‘seventies writers owed their start to mission
schools or not, they were exposed to mission ethos and ideologies. The influence of the
mission on a daily level shaped the mind of the indigenous child. Once outside the
reaches of the mission, the student was exposed to a broader range of English and
cultural alternatives. These resulted in a turn away from Christianity towards ‘activist’
anti-colonial protest and indigenous cultural memory.
Much of the inspiration for this came from Africa and Black America. The
West African nationalist movement parallelled the growth of the Civil Rights movement
in America and both were represented in PNG and USP curricula. 259 James Baldwin
(1924-1987), Richard Wright and Eldridge Cleaver became major modern Black writers
of influence among university students worldwide including Russell Soaba and John
Kasaipwalova from UPNG.
The subjugation and racial vilification of Papua New Guineans led John
Kasaipwalova and Leo Hannett to become co-founders of the Black Niugini Movement,
uniting and motivating UPNG students on ‘the first of July, 1970’ to join the push for
independence (Hannett ‘Niugini Black Power’ 1974 41). The movement grew out of
‘the many anti-colonialist hate sessions’ (41). Its philosophy was:
…the only alternative for the black man in Niugini if he is to survive at all as a person worthy of
respect and master of his own destiny, for it adheres to the principle that all human beings have
these sacred and inalienable right to self respect, self definition or self determination (Hannett
‘Niugini Black Power’ 1974 47).

The influences of Black Power are clearly visible in Kasaipwalova’s epic poem
‘Reluctant Flame’ (1971) as his previously repressed anger spills over into a tirade
against colonialism and Christianity. The ‘Reluctant Flame’ (1971), uses the language
of Black Power, (‘motherfucker’, ‘white bastards’ and ‘fuck off whitey!’) and
exemplifies Fanon’s third stage – the fighting stage. Eloquent and inspiring throughout,
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Kasaipwalova refuses to accept the premise of Western superiority by reinstating and
asserting his cultural traditions, repositioning them as the ‘superior cultural model’
(Ashcroft et al 1995 425). Similarly, the agenda of Black Nationalism to ‘control the
politics and the politicians of our community’ spills out of Hannett’s play, ‘The
Ungrateful Daughter’ (1971) as Ebonita (the name reflecting Black American language)
defies her Western adoptive parents to join ‘the common natives’ (34, 36), while
Hannett’s, Disillusionment with the Priesthood (not only challenged the church and its
practices, but also dismissed the supposed superiority of its supporting regime. In 1974,
Allan Natachee penned a tribute to the new writers entitled, ‘Writers of Papua New
Guinea’ (1974), in which he writes, ‘…I love your poisons, / your smiles / and your
tears that ooze / through your hands and flow through your pens…’ (Papua New
Guinea Writing 1974 6). Eri’s novel, The Crocodile (1970), Kasaipwalova’s short
story, ‘Betel-Nut is Bad Magic for Aeroplanes’ [1987], Soaba’s Wanpis (1977),
Tawali’s poem, ‘The Bush Kanaka Speaks’ (1970), and Chapter 5, ‘Fiji’, of Kiki’s
autobiography, Kiki: Ten Thousand Years in a Lifetime (1968), also show the anticolonial sentiment rife at the time.
At the end of World War II, Papua and New Guinea became a territory of
Australia and governor Hubert Murray recalls that the treatment of the Papuans and
New Guineans was not always ideal and that there was some disregard for indigenous
rights.

Furthermore, there was an inclination, even though he says it was mostly

unconscious, to subject the indigenous peoples to ridicule (213-215). Trevor Shearston
depicts this in his novels, Sticks that Kill (1983) and White Lies (1986), suggesting the
violence awaiting both black and white if it was left unchecked. Education made such
attitudes evident and allowed young Papua New Guineans to question them. Although
many missionaries in PNG were “black” (Samoan, Tongan Fijian and later PNG) and
the missions in general were less racist than the post-war agents of the colonial
administration, Christianity came to be seen as a cultural form of domination that
underpinned more overt colonised racism. Leo Hannett aimed his criticism directly at
the Australian Government:
…racism was practised by the Australian Government, which made no effort to develop
Bougainville educationally, socially or economically (‘The Case for Secession’ in Meanjin 1975
288).

The modern world for Kiki, too, is a hotpot of racism, filled with distrust and confusion.
He recalls his experiences of segregation (78-79) and the effects of The White Australia
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Policy through the administrators and their responses to him (‘Entering the White
Man’s World’ 1968 55-70). Racism and racial tension become recurrent themes in the
anti-colonialist material. Resentment at the use of the demeaning term “boi” permeates
the literature of PNG particularly. In John Kadiba’s play ‘Tax’ (1972), we see the
intimidating effect of this word in the exchange between the expatriate and the indigene:
“What do you want, boy?
‘Master…me…me want work for houseboy for you’ (20).

It was a terminology which was widely used by administrative staff, (seen earlier in
reference to Allan Natachee), accepted as “normal” and was a term of address for
indigenous men of all ages. Race relations are clearly identified in Leo Hannett’s ‘The
Ungrateful Daughter’ (1971) as the expatriate Carneys’ adopted daughter seeks the
company of her “own kind”. In Meakoro Opa’s short story, ‘He took the broom from
me’, a young, conscientious cleaner is confronted by the racism of the white workers in
the office:
One particularly racist white ‘Australian clerk’ eyed me very hard …He spat in my face and I
faintly heard him say, “You bloody coon,” and he took the broom from me…He is from the
masts race. He is the masta. He took the broom from me. A masta should be served first. But I
wanted to be masta, too. He would not allow me to take the broom from him (82).

Kasaipwalova’s ‘Betel-Nut is Bad Magic for Aeroplanes’ [1987] and poem ‘Cow Boi’
(1972), Kadiba’s short story ‘Tax’ (1972), Russell Soaba’s ‘Ijaya’ and Saunana’s The
Alternative (1980) also exemplify the belittling and demeaning racism that the indigene
was exposed to on a regular basis.

Nor was racism confined to the Australian

expatriates in PNG; in Sons for the Return Home (1973), two Samoan brothers are
confronted with racism as they come to the rescue of an elderly papalagi man. The
papalagi youths finally give up their torture but not before yelling ‘Fucken coconuts.
Go back to where you bloody well come from!’ (28-29).
Racism fuels Fanon’s third, fighting stage and is discovered in more indirect
forms.

John Saunana in his poem, ‘Purgatory on Pacific Paradise’, identifies the

attitudes of the French government towards its island subjects as expressed in nuclear
testing in the Pacific,

‘No life’s worth a dime/in the march of Francaise [sic]

Civilization,/of Scientific and Technological inventions…’ (She 1973 n.pag).
Albert Wendt reveals racism between white New Zealand and Samoa. The New
Zealand Pakeha parents show that their reservations towards their daughter’s Samoan
boyfriend are due to ignorance:
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‘…he’s poor. He won’t be able to provide for you in the style you’re accustomed to. And,
honey, you’re helluva spoilt. If he takes you back to the islands, you may find yourself living in
a grass hut. The South Seas aren’t what they’re made out to be’ (144).

The Samoan family share the New Zealand parents’ concern, but seemingly attach the
negative images identified by the New Zealanders to their own reasoning:
‘She won’t fit into Samoa.’
‘Why not?’
‘She doesn’t know our customs, our ways of doing things. And our people won’t accept her’.
She turned, and gazing into his face said: ‘Our way of life, our people, may destroy her’ (73).

Wendt uses his wit as a literary weapon to attack such prejudices. He allows characters
to mock themselves: ‘No orgies are permitted in this heavenly kingdom of ours,’…
‘One God, One Queen, One Country. Blow permissive Maoris and Islanders; we’ll
bring them out to perform dances for our VIPs and then crucify them to Technicolor
posters where they rightfully belong!’ (Sons for the Return Home 1973 52). The
confrontation depicted in Wendt is also evident in Cook Islander Robert So’s poem,
‘Yesterday’s Before Today and Tomorrow’ which so blatantly reduces everything to
difference in skin colour:
Me! I am black!
Black because I was not washed,
Black because our father favours you.
…
Black!
I am your pet
Looked down on.
I am black!
Servant and cook,
I am your sooted pot.
Taught like animals,
Scraps and sugar are my praise,
Chain is my guide in your hand… (O Mama: The Second Collection in the Hey Now Series
1974 22-23).

Paternalism is also critiqued for leaving the indigene feeling insecure and demeaned.
PNG indigenes found themselves ‘dancing to the dim dim’s beat’ with little option but
to comply with administration demands.

Jawodimbari’s ‘The Old Man’s Reward’

(1973), Lazarus Hwekmarin’s ‘Man on the Moon’ (1972), ‘The Queen’s Visit’ (1974)
by Roari Kavareka and Maurice Thompson’s ‘Nightmare’ (1973) exemplify how
administrative orders to “show off” the newly “civilised” natives to visiting dignitaries
showed little concern for the self respect of the indigene or village life in general.
Indigenous students began to question the role of the Western world in other
lesser developed regions which often led to violent resistance most notably in regions of
Africa. Kiki’s journey to Fiji, for instance, opened his eyes to racism. He had assumed
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before his trip that the attitudes he was experiencing in his native PNG were normal for
the coloniser/colonised relationship.

It was only after seeing a different colonial

relationship that he was able to distinguish his own subjugation and that of his people.
These events and concepts have gained momentum and support in the decolonisation
process and are revealed in the literature of indigenous writers. Ken Arvidson, speaking
of the process in Polynesia, suggests that during these times of political independence
and self-determination:
a kind of reconstruction [was] occurring, aided substantially by the work of ethnologists,
anthropologists, and sociologists, and the various cultures of Polynesia [were] once more
vigorously asserting their individual identities – partly through political endeavours, but more
importantly through a renascence in their arts and rituals. Among their arts, literature is the one
most newly practiced, and perhaps the one which will make the moving spirit of the Pacific most
accessible to the rest of the world (‘The Emergence of a Polynesian Literature’ 1993 22).

Literary production gave the Oceanic people a voice that, until that time, had largely
been silenced by Western, mostly stereotypical, representations. Arvidson’s prediction
has taken some time to come true, but several indigenous writers such as Albert Wendt,
Witi Ihimaera and Célestine Hitiura Vaite (discussed in later chapters) are gaining a
great deal of recognition and pushing beyond the marginalisation of the literary canon
that has held its ground for so long. The tropes and themes within PNG literature relate
to the general Pacific (and global) situation which allowed a spread of publications such
as Mana, Moana, Sinnet and Pacific Islands Monthly and even into centres of colonial
power in Australian journals and books such as Inprint, Westerly, Meanjin and Racism:
the Australian Experience: A Study of Race Prejudice in Australia. 260
It is important to remember that many of the Oceanic countries have not gained
self-rule.

As a politician, Leo Hannett worked for Bougainvillean independence.

Ironically, the formerly colonised PNG is now his coloniser. 261 While in Hawai‘i, the
literature of writers such as Haunani-Kay Trask, Puanani Burgess and George Hu‘eu
Sanford Kanahele, remains impassioned and radical as indigenous Hawaiians continue
to demand sovereignty from the United States of America, other Oceanic countries
which remain colonised are American Samoa (USA), New Caledonia and French
Polynesia (France) and the literatures produced by the indigenous writers from these
countries continues to reflect this situation.

The varying political situation of

independence affects the periodisation of Pacific writing.

Jean Paul Sartre’s

‘Introduction’ to The Wretched of the Earth (1967) is a fitting appraisal of Hannett’s
and Trask’s impasse as he states:
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In short, the Third World finds itself and speaks to itself through his [Fanon’s] voice. We know
that it is not an homogenous world; we know too that enslaved peoples are still to be found there,
together with some who have achieved a simulacrum of phoney independence, others who are
still fighting to attain sovereignty and others again who have obtained complete freedom but
who live under the constant menace of imperialist aggression (‘Preface’ The Wretched of the
Earth 1967 9).

In many ways, the still colonised indigene continues to work in a mode of political
activism while those who have gained independence and/or self-rule have been able to
move beyond the anger depicted in Fanon’s third stage into a new stage.
It is, however, clear that as part of the anti-colonialist literary outpouring,
hybrid complexity accompanied simple oppositional protest.

Greg Katahanas

appropriates the canonical literary giants, William Shakespeare and Charles Dickens
and even dabbles with Greek fables. In The Dream at Last!: “A Tropical Summer
Night’s Dream” (1973) and Pyramus (c1970) from the play within the play Midsummer
Night’s Dream, he apologises to Shakespeare as he rewrites the play with PNG flair.
Similarly in Another Christmas Carol: A Pacific Version of Dicken’s A Christmas
Carol (1968) Katahanas uses a uniquely Papua New Guinean setting, substituting
turkey for a bag of rice and adds a political spin by encouraging Ebenez’s [sic] nephew
to run for election to the House [of Assembly] (6). The play is generally light and
humorous, yet, Katahanas analyses Westernisation and capitalism through Young
Ebenez’s [sic] encounter with the first spirit:
…without money a man is nothing. He can not be happy without money. It is very hard to be
poor. It is very hard to be happy when you are poor. It is not wrong to love money (25).

In A Crocodile Trilogy (1970), Katahanas apologises to Little Red Riding Hood as he
replaces the Western iconical figure with a more traditional one. Androcles: A Fable
with a Crocodile (1973) depicts Katahanas’ humour as he adds the moral: ‘if your wife
is mean find a dancing crocodile’ – ‘…an almost direct take from G. B. Shaw’s
‘Androcles and the Lion’ which Shaw took from the Christian fable of Greece during
Roman occupation’ (17). The threatening crocodile has been sent from the ancestors as
a punishment for becoming Christian (24). Although not an indigenous Papua New
Guinean who assumed a role which saw him training young teachers to similarly
plunder and appropriate Western texts.
In the move to reconstruct and reassert traditional culture, the indigenous
intelligentsia have begun to reclaim traditional values and processes. Two ways in
which they have achieved this goal is through art and orality. Albert Wendt’s foresight

236

in the 1970s continues into the present time. In his novel Sons for the Return Home
(1973), he writes:
…After a few months of listening and observing, he concluded that their respect for the spoken
word was equal to their respect for physical courage. In the villages, the orators were the people
with real political power and influence. They were the poets, the song-makers, the historians,
the politicians, the peacemakers (and the destroyers of peace). Many of them were barely
literate; yet to listen to them – to their weaving of a tapestry of image, sound, meaning, and
emotion – was to listen to gifted artists performing on a many-stringed instrument; was to hear
the true power of poetry with the breaking open of the rich seeds of the spoken word (179-180).

This insight is a reminder of the power of orality and its importance to indigenous
peoples and within their traditional cultures. Vincent Eri comes to a similar conclusion
as he reminds the West that communication and expression are not new ideas within
Oceania:
We are at the point where we do not accept everything Australians may say as being the truth.
In line with this I wanted to convey to Australians that we have a nucleus of Papua New
Guineans capable of expressing their own individual and specific views (‘The Development of
Creative Writing in Papua New Guinea’ 1972 12).

As powerful a tool as English literature was in the colonisation process,
indigenous literature has proven its power in the process of decolonisation. If literature
can play such a powerful role in the service of empire, then, placed in the hands of the
subjects of empire, it can be turned to other purposes as writers of the intelligentsia
shifting to the fourth stage prove.
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Chapter 5
Moving Forward: Syncretism and the Pacific Writer

CM137 Kavora Village School
We must not consent to our abasement
(Albert Wendt ‘Towards a New Oceania’ 1993 13).

Our quest should not be for a revival of our past cultures but for the creation of new
cultures which are free of the taint of colonialism and based firmly in our past. Our
quest should be for a new Oceania (Albert Wendt The New Oceania 2005).

…I may not write like W. B. Yeats
Nor sing like Louis Armstrong
But I share with them the lyrics
That express our longing for
A world caring, understanding
And peace which humanity is
Too slow in unravelling
(Steven Edmund Winduo ‘Autograph’ Hembemba: Rivers of the Forest 2000
53-5).
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The beginnings of creative writing in PNG coincided with the political and
economic development from 1968 and continued from strength to strength in the early
1970s, ‘during the years between self-government and independence (which finally
came in 1975)’ but began to dissipate thereafter (Beier Papua New Guinea: Voices of
Independence 1980 xi). The passion and vigour of the 1960s and the early 1970s ebbed,
or stalled, as the university and teachers college graduates began to fulfil their vocation
in a modern Oceania within the fields of commerce, administration, medicine, teaching,
law and politics – so vital as their country moved closer to self-rule and
independence. 262

The economic machinery of colonialism silenced the indigenous

voice to an extent, as it replaced the civilising aspect of colonialism, causing a “lull” in
literary publication by PNG writers particularly. Beier’s departure in the late 1970s
further compounded this decline. Steven Edmund Winduo attributes much of this lull in
indigenous PNG literary production to the changing interests of PNG publishers:
[In] the period between 1978 and 1990 creative writers and publishers were moved away from
each other. Publishers associated with the churches concentrated on religious publications. This
period saw the proliferation of religious literature. Private publishers concentrated on non Papua
New Guinean authors writing about Papua New Guinea (‘Tough Journey for PNG Writers’ Maui
Publishers Blog 2009 n. pag.).

Chris Tiffin, in his 1979 interview with Russell Soaba, notes that ‘publishing
opportunities diminished’; and Soaba comments that ‘the more serious writers
unfortunately are no longer contributing to PNG writing’ (‘An Interview with Russell
Soaba’ 1979 16). Soaba offers two reasons for the decline. Firstly, ‘they feel too
mature to be contributing, and secondly, that ‘once you have become an established
Papua New Guinea writer you can’t help being a counter-revolutionary of some sort’
(Tiffin ‘An Interview with Russell Soaba’ 1979 16). There remained, however, the
need for Pacific writing to continue to ‘have what was learned unlearned – or
deconstructed’, as Soaba claims, or to put it in Albert Wendt’s words, there was still ‘so
much crap to unlearn’, for it to continue as a vital and vibrant cultural outlet for the
Pacific Islands (Gorle 1993 70; Wendt ‘A Stone Castle in the South Seas’ 1976 4).
Albert Wendt acknowledges the difficulties of trying to maintain a work
schedule and trying to produce quality literature. It was often ‘simply a lack of time’ as
Julian Treadaway suggests of Solomon Islands writers (‘Hidden Voices’ 1999 58).
Treadaway notes, too, that most writing has been in English ‘only a minority of people
have written anything, and most of those are amongst the educated elite, especially
those who have attended university’ (‘Hidden Voices’ 1999 58). A student’s freedom
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gave way to the responsibilities of employment and family commitment, 263 as seen in
Nora Vagi Brash’s humorous yet, introspective poem, ‘I Ought to be Writing’:
Today someone asked me
“How’s your writing going?”
“Fine, except it’s washing day.”
I sit near the tub
Each piece of cloth I wring bears
Every word
That’s meant to be on paper
The multitudes of bubbles blow
And scatter in
The breeze.
Oops! There goes another sentence
Popped by a sudden burst of wind
Leaving my mind sterile
Like my washing on the line (PNG Women Writers: An Anthology 1996 25).

The UPNG attempted to generate a ‘new momentum by holding the ‘First Independent
Papua New Guinea Writers’ Conference [in 1976] to which writers from New Zealand,
Australia, Western Samoa, Malaysia, and Africa were also invited’ and Ulli Beier
helped establish the Institute of PNG Studies (Wendt Lali 1980 xvii). Prime Minister
Michael Somare, as Chairman pronounced that:
the literature of the 1960s did not represent…a juvenile phase, nor was it a mere “protest
literature”. 264 It was an expression of the need to survive, for even Kumalau Tawali, a very
peaceful man, was moved to write an angry poem about a kiap (Ken Goodwin ‘Bulls and
Prophets’ 1977 171).

Elsewhere in the Pacific, Marjorie Crocombe and the South Pacific Arts Society
‘persuaded the editor of Pacific Islands Monthly to provide four pages in each issue in
which to publish poems and stories by Pacific Island writers. The ‘Mana’ section of
Pacific Islands Monthly, which had a circulation of about 30 000, got an immediate and
wonderful response’ (Wendt Lali 1980 xvii-xviii). Mana was established in its own
right in 1974 and offered an outlet for the ever-increasing volume of Pacific writing. It
gives a voice to the pertinent and topical issues of the region by promoting modern
writing.

As Konai Helu Thaman says, ‘…sharing is necessary…because it helps

establish the idea that we all belong to the world, that we all share our humanity,
although divided perhaps by other things, such as language and culture’ (Mana
‘Interview with Konai Helu Thaman’ 1992 6). Arlene Griffen concurs, stating that ‘the
personal responses to experiences and issues’ stem from the fact that ‘there was a lack
of material from our own part of the world and that our Eurocentric education didn’t
really cater for our own sensibilities and experiences (Mana ‘An Interview with Arlene
Griffen’ 1992 11). Education upheld the Western construct of the dominant culture as
white Anglo-Saxon, as Griffen, commenting on her education experiences, states: ‘what
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came through insidiously all the time was the white/superior = brown/inferior aspect of
colonial life and teaching which was damaging to one’s self-esteem and sense of
identity’ (Mana ‘An Interview with Arlene Griffen’ 1992 13). Tahitian writer Chantal
T. Spitz shares this sentiment in her novel, Island of Shattered Dreams (2007): ‘We told
ourselves then that their spirit must be as luminous as their skin. White, the colour of
light, and therefore of intelligence. Brown, the colour of darkness, and therefore of lack
of intelligence’ (14).
This inferred superiority also involved patriarchy and Regis Stella articulates the
colonialist father-child construct in his critical article ‘Manki Masta: Infantalizing the
PNG Subject in Non-Indigenous Writing’ (1999). Stella demonstrates how, in the
novel, A Portrait of a Savage (1943), George M. Turnbull contrives a fictional
missionary, Reverend Slade, to exemplify how ‘writing becomes a way of objectifying
reality’ (74). Within the novel, the fictional Reverend Slade writes to England and
Stella observes how ‘the striking symbolism about this is that through such forms as
letter-writing, indigenous people were represented and their subjectivity constructed’
(74):
And now, my dear boys and girls, as I pen my final words of grateful farewell, memories of my
own boyhood days come thronging back to me – old haunts, old games, old songs … And I pray
that when your minds turn to your little brown brothers and sisters in far-off New Guinea, living
their vicious little lives, knowing nothing of filial affection, obedience to authority, truthfulness,
clear-mindedness, habits of industry and habits of mental control, you will sing, as I used to sing,
with all your hearts and souls:
I thank Goodness and the Grace
Which on my birth have smiled
And made me in these Christian days
A happy English child! (74).

Although this example is in fictional form, the appalling representation is one that was
repeated throughout England in mission and exploration texts. 265

Seafarer John

Turnbull challenges the representation of ‘goodness incarnate’ of Rousseau’s
description of the ‘noble savage’ with his own odious depiction of the Tahitians in his A
Voyage Around the World 1800, 1801, 1802, 1803, and 1804 (Landsdown 2006 111).
Turnbull writes:
Their pollution [] beggars all description; my hand averts from dwelling upon the subject which
recals [sic] so many images of disgust and horror. Their wickedness is enough to call down the
immediate judgement of heaven; and let me not be thought too presumptuous, if I assert that the
hand of God is physically amongst them. Unless their manners change, I pronounce that they
will not long remain in the number of nations: the sword of disease is no less effectual than the
waters of the deluge! (Turnbull cited in Lansdown 2006 111).

The message and its innate racism are blatantly clear. The belittling representation
dismisses the possibility of an ordered, principled traditional society.

Stella sees
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Turnbull’s moral as typifying missionaries and more particularly their letters home.
Their attitudes affected Islander self-perception as they found echoes in secular
education. Epeli Hau‘ofa offers a contemporary view in which the missionaries are not
only inextricably linked to this perception but also to its ongoing consequences as he
says ‘the wholesale condemnation by missionaries of our Oceanic cultures as savage,
lascivious and barbaric has had a lasting effect on people’s views of their histories and
traditions’ (‘Our Sea of Islands’ 1994 2). Sampson Ngwele’s ‘Portrait of the Natives’
[1984?] encapsulates the negativity of that image and its consequences:
Pinned against
the white-washed wall
in this money-Naking hall
is a portrait of naked natives
taken by the camera-man
for the civilised-man
to buy and decorate
his grey winter wall (Mana [1984?] 17).

Albert Wendt spoke of the island paradise as a Western construct of ‘Hollywood films
and the insanely romantic literature and art by outsiders about the Pacific’ in his
documentary, The New Oceania (2005). In ‘Photographs’ (1995), he again redresses
this construct by ‘playing with the stereotype of the lusty and physically unashamed
islander as a way of critiquing missionary-induced Cartesian dualism and undercutting
pretension’ (59).
Few Melanesian writers of the literary boom of the late 1960s to early 1970s
persevered with their creative and often critical writing during the lull in literary
production of the 1980s and 1990s: Russell Soaba, Paulias Matane, Kumalau Tawali,
Leo Hannett, Jully [Sipolo] Makini 266 and Afu Billy are a few who continued to make
their voices heard. Russell Soaba continues his role today at the UPNG as Senior
Lecturer in subjects such as Creative Writing, Literary Criticism and Literature, Culture
and Nation. Paulias Matane maintains a strong vocal presence through his later novels,
‘is distinguished public administrative roles and service (including his influential
‘Philosophy of Education’ 1986), 267 while his prolific newspaper editorials in PNG’s
The National attracted a much wider readership than literature could hope to reach.
Kumalau Tawali, until his death in November 2006, filled roles as a lecturer at UPNG, a
newspaper columnist with his ‘Eye on the Nation’ column, published in The National,
and as a pastor. Leo Hannett has carved out a political career while maintaining his
push for his country’s independence, Jully [Sipolo] Makini recently published another
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book of poetry, still as poignant as ever, and Afu Billy fills a vocal role as a leading
female activist in the Solomon Islands. Their writing is especially interesting as its
vigour and passion continues to reassert traditional culture and refuses to accept that
indigenous cultures are secondary to the West. This chapter examines literary works
published from 1980 to the present. Many of these writers, therefore, continue to
appear in this chapter. The literature examined within this chapter does not follow in
strict chronological order but, rather, is arranged by theme.
Elizabeth DeLoughrey suggests that ‘the fluidity of the ocean allows for a
dynamic mapping of social and political territory and a shared regional unity based on
the decolonizing ideology of the Pacific Way’ (Routes and Roots 2007 128). In this
model, each island nation retains its own distinctive identity but joins in a loose regional
alliance under a generalised sense of a shared non-Western identity – the Melanesian
Way or the Pacific Way. DeLoughrey contends that this “nativist” ideology ‘informed
the construction of the regional service and outreach model for the University of the
South Pacific’ (Routes and Roots 2007 128).
The initial dominance of the UPNG as the centre of literary production, shifted
across the Pacific as USP began to flourish. For the indigenous writers of Oceania,
much of the anger associated with colonisation had dissipated as independence or selfrule replaced colonial administrations and, therefore, much of the fire that had fuelled
the emergent group was extinguished. The issues, themes and motifs that fuelled the
writers’ anger and passion of the period were not necessarily resolved, but took a “backseat” to the new priorities of carving out a career, and putting a new society into order.
Sina Va‘ai discusses this shift:
In the early 1970s the major thrust of Pacific writing was regional and looked at the enemy
without – the former colonisers and the impact colonisation on the islanders and their cultures.
Increasingly in the late 1970’s, 1980s and 1990s, Pacific writing has become nationalistic,
looking inward at the enemy within – at the neo-colonial practices continued by island elites who
have come to political power since independence (‘Creative Writing in West Polynesia –
Development of Themes and Trends’ 1995 219).

Writers increasingly became aware of their sometimes lonely position as outsiders
within their own communities, especially when they began to offer a critique of their
own society. In Circling the Void (2003) Paul Sharrad notes of Albert Wendt and other
Pacific writers that:
Despite…general developments promising markets and readers for authors from emerging
nations, and notwithstanding Wendt’s rise through the ranks of higher education, he and his
fellow-writers remained at a disadvantage. He was part of a minuscule Western-trained elite
denouncing the legacy of westernisation. Fellow islanders either viewed literature as ‘foreign’
or were actively fighting to acquire the foreign knowledge these ‘college kids’ were criticising.
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As an intellectual with socialist leanings in a hierarchical Island structure, and one who made
plain the crude realities of every day life in the ‘paradise’ of both colonial myth and nationalist
propaganda, Wendt’s success would be accompanied by an isolating notoriety (14-15).

Steven Edmund Winduo’s PNG poem, ‘In my Walk’, captures some of that elusiveness
and vulnerability as he internalises the personal cost of the Western legacy:
In my teens I crossed seas
To meet others on the same journey
I crossed the bridge to school
Where I learnt new knowledge
Saw my teacher and wanted to be one
When I left my teacher and town
I went to national high school in the highlands
I was sent away
To a cold place to prepare for university
I thought I might run out of breath
But my young blood was strong
And my feet were strong
I changed quickly
I was hungry for knowledge
If I had known then
I would have given up
This search goes beyond my own life (Hembemba: Rivers of the Forest 2000 108).

Steven Edmund Winduo’s poem, written in Tok Pisin and translated into English, is
significant for two reasons. It acknowledges the continuing push for the promotion of
Pacific Island histories and cultures and the refusal to accept the colonial gaze that held
dominance for so long; and, it signifies the shifts identified by Ashcroft, Griffith and
Tiffin from abrogation to appropriation. This writing shows that the missions have not
gone away for they continue to operate as nationalist churches, and although they seem
to have “faded” as a presence in the literature, they continue to influence identity, and to
attract criticism.
Kiribatian Teweiariki Teaero’s poem ‘Kruth’ (a play on the word truth) uses
church rhetoric to establish the mid-ground stance, or hybridity, of the modern Pacific
Islander who is unable to return to his roots and remains unwilling to embrace
Christianity and Western modernity whole-heartedly:
this one says
supporting the truth
that one screams
light of the truth
the truth is shy
and hides with a rock cod
and i float unsure
in
the
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(Writing the Pacific 2007 169).

From this perspective, the writing also marks the shift from the anger of Fanon’s third
and final stage into a further stage within the Pacific context, this thesis names the
syncretic stage.
Ngũgĩ claims, ‘The choice of language and the use to which language is put is
central to a people’s definition of themselves in relation to their natural and social
environment, indeed in relation to the entire universe’ (Decolonising the Mind 1986 4).
The English-language was a colonial imposition and in the Pacific, it remains the
language of communication between Pacific Island nations. Andrew Peek discusses the
challenges facing PNG writers [and by extension Pacific writers], in an interesting
debate that contends that if PNG poetry is ‘to maintain contact with sources within its
cultures…amongst an educated elite or coterie; to use English is to perpetuate the
language of administrative and academic institutions and the former colonial language
medium’ (‘A response to Lolo Houbein on “Papua New Guinea Poetry”’ 1984 65). Loa
Niameitola of Tonga captures this dilemma in his poem ‘When we tell’:
I knew English was brought
by White people to our country.
But when WE speak it,
when we shit that language like sinews
of vine floss extracting our teeth,
grind it with coral and ironweed in our mouths.
When WE tell of the gritty taste,
we’ve got to have a Tongan way
of doing it (Whetu Moana 2003 147).

Regis Stella suggests that the coloniser’s ‘control of language’ led to the ‘denial
of Papua New Guineans’ subjectivity and power of articulation’, yet, in post-colonial
writing it also becomes the tool by which the indigenous writer challenges the
Eurocentric model as s/he manipulates the language to become a new form of pseudoEnglish (‘Writing Ourselves’ 2007 165). The writer takes on a form of hybridity
defined by Bakhtin as:
…a mixture of two social languages within the limits of a single utterance, an encounter, within
the arena of an utterance, between two different linguistic consciousnesses, separated from one
another by an epoch, by social differentiation… (358).
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The linguistic hybridity reflects the cultural hybridity of the colonised and offers them
the opportunity to assert their cultural identity through the subversion of English.
Albert Wendt, for instance, in his short stories ‘Exam Failure Praying’ (1986) and
‘Elena’s Son’ (1986) and Jo Nacola’s ‘woman in her middle fifties’ in ‘No More
Loloma’ (1976), use stilted English as a form of ridicule, mocking the general
ascendancy of the English-language.

Papua New Guinean Peter Watlakas’ poem,

‘Speak Up’ is another example of this literary manipulation or playfulness:
A poem using the following features of language and form:
a) no punctuation;
b) no main verb;
c) a structure of dan (where d = definite article, a = adjective, n = noun)
The ornamental birth
the long road
the unknown steps
the little feet
the locked doors the rusting locks
the fenced knowledge

the dark mind
the black paths
the blank gifts
the unexplored leaps
the curious winds the stubborn keeper
the valve question

the final burst the talking flame
the first truth the first song
the cheering crowd the singing artist
the visual harmony the real colours
the beautiful words the broken tomb
the second birth
the long road the black paths
the unknown steps the blank gifts
the little feet the unexplored leaps
the locked doors the rusting locks
the curious winds the stubborn keeper
the fenced knowledge the value questions

the enlightened orator
the short road the white paths
the learned steps the written gifts
the enormous feet the explored leaps
the open doors the new keys
the knowing winds willing keeper
the freed knowledge the valve realized

alas
the new morning the singing words (Ondobondo[1988?] 19).

Similarly, Konai Helu Thaman rejects the strictures of “correct” English, rejecting
capitalisations in her poem ‘Reflections’, and Albert Wendt rejects punctuation in
Photographs (1995) and The Adventures of Vela (2009), thereby manipulating the
English-language, albeit in a more subtle way. 268 His poetry takes on its distinctive
island voice, the events of his everyday life blend seamlessly with his ancient heritage
and mythology as he plays with the English language and its rules of grammar, using
Samoan terminologies and leaving spaces where punctuation should be, thereby
asserting his mastery of the English language and its Samoan hybridity. These
manipulations and “transgressions” blend the “Queen’s English” with a Pacific variant,
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stamping its own hybrid form in much the same way Chinua Achebe and Wọle Şoyinka
did in Nigeria or Salman Rushdie in India or Thomas King in Canada. The use of
language strategies, as outlined by Ashcroft et al, marks the literary transformations of
the indigenous intelligentsia and is distinct from the psychoanalytic differences
suggested by Fanon in his three-stage model. This literary hybridisation reflects the
reality of the contemporary Pacific as the English-language becomes the language of
communication. In PNG, for instance, there are, as Kaylan Chatterjee notes, ‘seven
hundred or more dialects’, therefore, Pidgin or English becomes the language of
communication

within

PNG

(‘Papua

New

Guinea

Literature’

1985

3).269

Communication outside PNG and throughout the Pacific generally relies on English.
The writers, in the proposed final stage that extends beyond Fanon’s model, move
beyond anger, to a stage of reconciliation and cultural assertion. They remain within
Ashcroft et al’s third stage of abrogation, however, as they use and manipulate the
English language by sprinkling it with words and expressions from their own vernacular
or the Pidgin language, again stamping it as a distinctively Pacific Island variation of
English.
Regis Stella claims that ‘language is an important site of intervention in PNG
writing’ and that in a post-colonial reading, it has the ability to expose ‘the biases of the
dominant discourse and dismantl[es] them’ (‘Writing Ourselves’ 2007 162). It is an
important point, and while the use of the English-language can only suggest the
hybridisation of the writers, it at least allows them to write and use the language under
their own terms. Helen Tiffin argues that:
Post-colonial cultures are inevitably hybridised, involving a dialectical relationship between
European ontology and epistemology and the impulse to create or recreate independent local
identity (‘Post-Colonial Literatures and Counter-Discourse’ 1987 17; also in Stella ‘Writing
Ourselves’ 2007 165).

This process, although sometimes subtle in its nuances, challenges the hierarchical
dominance and control of the English-language. Within much of the Pacific writing
examined in this thesis, traces of this hybridisation are evident.

Regis Stella

acknowledges the work of Ashcroft, Griffiths and Tiffin as he suggests that the
‘…writers utilize glosses, untranslated words, interlanguage, syntactic fusion, codeswitching, and vernacular transcriptions’ (Stella ‘Writing Ourselves’ 2007 170).
Glosses are defined by Ashcroft et al as the ‘parenthetic translations of
individual words’ such as angam [to return home (Nauruan)] in Makerita Va‘ai’s poem,
‘Angam Day’, and they are ‘the most obvious and most common authorial intrusion in
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cross-cultural texts (‘Angam Day’ in Pinnacles (1993); Ashcroft et al 2001 61
discussion 61-64). Stella suggests that glosses are often used when no translation is
available. “Mana” is a Polynesian example that is difficult to translate into one word
(‘Writing Ourselves’ 2007 170).
Untranslated words allow the use of ‘selective lexical fidelity in the text [and
are a] more widely used device for conveying the sense of cultural distinctiveness’
(Ashcroft et al 2001 64). Ashcroft et al suggest that as a ‘device it not only acts to
signify the difference between cultures, but also illustrates the importance of discourse
in interpreting cultural concepts’ (Ashcroft et al 2001 64).

Haunani-Kay Trask’s

‘Missionary Graveyard’ (1999) is an example of the way in which writers stamp their
work with their own vernacular language, asserting its cultural distinctiveness or as
Ashcroft et al suggest ‘an/Other language’ (Ashcroft et al 2001 64).
Interlanguage, as defined by Ashcroft et al, takes the inclusion of untranslated
words to another level by the ‘fusion of the linguistic structures of two languages’
thereby further accentuating ‘cultural distinctions’ (Ashcroft et al 2001 66). Regis
Stella refers to the use of interlanguage as ‘creative’ manipulations (‘Writing Ourselves’
2007 170). Many of the poems included in Te Rau Maire (1992) and Vārua Tupu
(2006), for instance, blend local languages with English. Some texts offer a glossary of
the vernacular terminologies while others do not, which in many ways reverses the
confusion many indigenous writers discuss as they attempted to make sense of English
terminologies in their early education.
Regis Stella suggests that syncretic fusion is the ‘linguistic adaptations of the
rhythms and textures of vernacular speech’ (‘Writing Ourselves’ 2007 170). Ashcroft et
al use an excerpt from John Kasaipwalova’s unpublished novel ‘Bomanus kalabus o
sori o’ to explain two uses of syntactic fusion:
The afternoon passed very quickly, and soon four o’clock brought more people into the bar until
it was full with men, beers, smoke and happiness. My head was already starting to turn and turn,
but I didn’t care as much as I was feeling very happy and wanted to sing. The waiters by now
had become like Uni Transport trucks speeding everywhere to take away our empty bottles and
bring new ones to our table. They liked our group very much because each time they came we
gave them each one bottle also, but because their boss might angry them for nothing, they would
bend their bodies to the floor pretending to pick up rubbish and while our legs hid them from
sight they quickly emptied the beers into their open throats. By five o’clock our waiter friends
couldn’t walk straight, and their smart speeding started to appear like they were dancing to our
singing.
That was when their boss saw them. He gave a very loud yell and followed with
bloody swearings. But our waiter friends didn’t take any notice. Our beer presents had already
full up their heads and our happy singsings had grabbed their hearts. … Man, man, em gulpela
pasin moa ya! maski boss! Everybody was having a good time, and the only thing that spoiled
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the happiness was that there was not the woman in the bar to make it more happier (Ashcroft et
al 2001 68-69; Kasaipwalova extract in Voices of Independence 1980 69-70).

Ashcroft et al analyse this passage’s blend of Tok Pisin and English:
Some locutions borrow directly from tok pisin; the use of nouns as verbs, ‘their boss might angry
them for nothing’; ‘full with men’; ‘full up their heads’; a metonymic use of adjectives, ‘bloody
swearings’; the use of conjunctions, ‘we gave them each one bottle also’; the use of double
comparatives, ‘more happier’. But in addition to this, the use of plurals, ‘swearings’,
‘singsings’, is the result of a much more complex influence, stemming from the habit in Papua
New Guinean cultures [and equally applicable to other Pacific cultures] to talk about all things
in the plural as a statement of communal involvement (Ashcroft et al 2001 emphasises 69).

The inclusion of Tok Pisin marks the cultural differences and tensions in
writing/thinking in two different languages but also alludes to Kasaipwalova’s
subconscious voice as it generates the tensions evident within the Papua New Guinean
bar room. Russell Soaba’s ‘Mass Mania’ (1975) and John Kasaipwalova’s ‘Betel-Nut is
Bad Magic for Aeroplanes’ [1987] are further examples of the writers’ creative use of
syntactic fusion and its empowering effect. It is also evident, as the above texts suggest
that experiment, fusion and appropriation happen during Fanon’s third stage as well as
after.
Stella describes code-switching and vernacular transcriptions as ‘interweaving
two or more dialectical forms’ (‘Writing Ourselves’ 2007 170). The exchange between
the university students and the police in Kasaipwalova’s ‘Betel-Nut is Bad Magic for
Aeroplanes’ exemplifies this switching of codes between correct English and the
vernacular. Nora Vagi Brash’s Dika in the play Taurama also provides evidence of
code-switching and vernacular transcription as she says:
Oh my child, for what reason? Inae, natuga dahaka dainai? Am I dead? So that my child gets this
treatment that isn’t fit for a diseased dog. What are pacing for Goada? (Act I Scene I n.pag.).

Similarly, Puanani Burgess uses this technique in her poen ‘Hawai‘i Pono‘i’ (1994):
…
“Now, will you all follow me up these steps.
“Hele mai ‘oukou, e‘awiwi.”
Like a pile of fish, we rushed after her.
…
Looking out on the world that she would never rule again;
Looking out on the world that she would only remember
in the scent of flowers
Looking out on a world that once despised her,
And in my left ear, she whispered:
‘E, Pua. Remember:
This is not America
And we are not Americans.
Hawai‘i Pono‘i.
Amene (Daughters of the Pacific 117-118).
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It is perhaps the most common form of ‘inscribing alterity’ in Pacific writing, as the
writers switch between the various techniques to challenge the standard strictures of the
English-language in its written form and signify the shifts from imitation to abrogation
and appropriation that comes with confidence and cultural assertion (Ashcroft et al 2001
72).
Tom Tixier and Robert Early in their report ‘Maori, English or Both?: Cook
Islands Language Survey’ (1980) conclude with the observation that, ‘Language and
culture are intertwined – the loss of one involves the decline of the other, and sudden
change in either can affect the life force and stability of the community’ (73). This has
been the case across the Pacific Islands, but as this chapter, and the previous two
chapters assert, the Pacific writers are redressing this problem and doing so using the
English-language.
The anger associated with the rejection of colonialism dissipated with pending
independence or self-rule. The writing coincides with a re-boom, or an acceptance
stage – a stage of new production – the stage in which many of the younger writers were
born, outside the contact/transformation era. They are at least two generations removed
from the cultural transformation period and the impact on them was never, therefore, as
great as on the early writers. Indigenous writers have found themselves in an era where
they carefully reconcile their past and future and they find themselves accepting
themselves and their culture and their new roles in society. It is, therefore, a stage of
acceptance and ongoing critique (hybridity).

Intellectuals accept their westernised

culture as it transformed their place within the new society while still acknowledging
and accepting the past. They find that they have arrived at a point in time where they
are content and looking forward to new challenges.
Paul Sharrad acknowledges the changes in Wendt from ‘angry young man to
despairing middle-aged man to a more relaxed and tolerant old age’ and of how, ‘[t]his
progression can be traced through his literary style, from the tightly structured and
aggressive writing of the early 1970s to the playfully self-reflexive and rambling fiction
of the 1990s’ (Circling the Void 2003 27). Interestingly though, there are still signs of
Wendt flicking between these different stages even in Shaman of Visions (1984), and
his later material such as The Mango’s Kiss (2003). His novels The Adventures of Vela
(2009) and Black Rainbow (1995), on the other hand, show a confidence and resilience
that comes with maturity and self-assuredness as he moves beyond village life into a
more mythical and existentialist mode in Vela (2009) and a futuristic outward looking,
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almost non-culture-specific thriller in Black Rainbow (1995). Similarly, Fijian Joseph
Veramu’s poem ‘Angry Young Men’ captures the transformation from angry young
man to hybrid acceptance of self and culture:
in the seventies, we were angry young men
freed of the tentacles of colonialists
we unleashed our frustrations,
no longer choked by the union jack
our voices were bitter and echoed our period of
subjugation, but all our suffering has passed
we burnt our journals with fiery prose and poems
lashing westerners
but now we are no longer headless men endowed
with the art of the pen
go you angry men, it is time to mould beauty from
the landscape, your customs and people of the land (Mana n.dat. 2).

Many of the generation of writers who grew up in the post-contact period after
major cultural transformations had already influenced the culture, did also fit into this
category. Emma Kruse Va’ai in her thesis, Producing the Text of Culture (1997) is
representative of this stage. She writes from a position of self-assuredness and cultural
awareness, as she acknowledges that ‘English in Western Samoa provides a language
for Samoan self-expression and wider communication and also an access to broader
knowledge and resources without any loss of cultural integrity and with no inevitable
submergence by the imperial culture’ (Producing the Text of Culture 1997 vii). She is
not bound by the potential limitations of the imposed English language but instead
recognises its potential benefits.
For the emergent writers who began their literary careers in the 1960s and 1970s
and continued to write, the evolution in their works could be deemed to be an example
of dynamic syncretism, whereby aspects of colonial inheritance, both welcome and
unwelcome, are tenuously reconciled into a form of hybridity. The anger and resistance
of Fanon’s third stage is subdued and settles into a new stage. It is because of this
shifting phenomenological response within Pacific writing, that this thesis proposes an
extension of Frantz Fanon’s three stages of the ‘intellectual native’ (183-4). In this
proposed stage, the writers move forward into in an era where they carefully, even if
tenuously, reconcile their past and future and they find themselves accepting themselves
and their culture and their new roles in society. Interestingly, the three literary styles
identified by Ashcroft, Griffith and Tiffin remain a credible source for analysis of
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Pacific Writing. The new stage is, therefore, a stage of diffident acceptance (hybridity).
As Albert Wendt suggests of Pacific writing:
Our story of the Pacific is that of marvellous endurance, survival and dynamic adaptation,
despite enormous suffering under colonialism in some of our countries. We have survived
through our own efforts and ingenuity. We have indigenised much that was colonial or foreign
to suit ourselves, creating new blends and forms. We have even indigenised Western art forms,
including the novel (Wendt Nuanua 1995 3).

Bernard Kaspou acknowledges a similar outcome for PNG writing as the signs
of the influence of African critical writers begin to emerge within Melanesian critical
writing, too, as he suggests in an interview with Steven Edmund. Kaspou categorises
Papua New Guinean writing into stages similar to those of Fanon and his discussion
relating to the early 1980s is reflective of the anger and passion of Fanon’s third stage:
New writing styles emerged in the 1980s. … You guys are looking at the abstract angle now. I
can see the level of writing in PNG will be much more radical. People are going to rehearse
themselves, angry about political management, angry about social life, disagreeing with village
life, unity of PNG and the rest of the world – these kinds of things. They are going to write in a
way that you and I never wrote before. … At the academic level I can see that people like you
in the long run will not be hurt definitely (‘Limitations of Self-Exile: Interview with Andyson
Bernard Kaspou’ in Savannah Flames 2001 11).

We can see the subtlety of Kaspou’s observation by comparing the obvious
anger that erupts in Tawali’s ‘The Bush Kanaka Speaks’ (1970) or Kasaipwalova’s
‘Reluctant Flame’ (1971) with the more subtle yet equally motivational poetry of
Benjamin Peter Nakin, Alfred Ghere Liligeto, or Steven Edmund Winduo.

The

message may seem more emotionally composed at first glance, but inevitably, there is a
“sting in the tail” of its message. There is no denying that traces of the anger of the
1970s is evident, but, it did not maintain its power and force, (except for those writers
who remained colonised), rather, there was an element of hybridity about the era, one in
which the writer becomes comfortable and begins to settle into the contemporary world.
Albert Wendt reflects on the passion of the Black Power era in his novel Ola as his
character Grace, an executive of the local Maori Students’ Association, ‘talked all night
of world peace, banning nuclear weapons, which were obscene weapons of colonial
oppression, ditching fat President Johnson…promoting Black Power and Black is
Beautiful and the Black Revolution in culture. Frantz Fanon, Stokely Carmichael, Huey
Long, Mao, Che, Eldridge Cleaver, James Baldwin, and Angela Davis were her
mentors’ (86). However, in the decades beyond the peak of the movement, the mettle
and immediacy of the era becomes a reflection, mellowed with time. For those writers
still living under colonial rule, the expression of activist rage and criticism of the role of
the missions in colonial power continues.
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Some of that anger did appear and it was as potent and radical as Kaspou
prophesised. Kaspou’s prediction also bears some merit within the writing of still
colonised writers.

Regis Stella’s Gutsini Posa (Rough Seas) (1999) captures the

staggering consequences of the greed and corruption of profiteering from the RioTinto
mines and the debilitating aftermath of the Bougainville civil war, as does the poem
‘Brothers and Sisters’ (1992) by Rita Mamavi Pearson, where she depicts the impact of
the tensions created by the unnatural appearance of borders. Benjamin Peter Nakin’s
‘The Forsaken Ones’ reiterates the furore surrounding events in West New Guinea as
does ‘Island Chant’ by Sampson Ngwele (Mana [1984?] 10, 15 respectively), Leo
Hannett, also continues to push for his country’s independence from its new coloniser,
PNG. Similarly, the critical and poetic works of Haunani-Kay Trask exhibit anger and
at times rage associated with her country’s annexation.
In this chapter, we begin to notice a distinct split between the themes permeating
writing from the “independent” countries and the anger that emanates from the writing
produced within countries that remain colonised. We see the growth of independent
writers, and their shift into the syncretisation stage beyond Fanon’s model of the third
stage which coincides with much of the literature produced after the 1970s. HaunaniKay Trask, as a leader of the Hawaiian Sovereignty Movement and a major educator
and poet, exemplifies the modern-day position of indigenous Hawaiians. In her Preface
to From a Native Daughter: Colonialism and Sovereignty in Hawai‘i (c1993) she lays
responsibility for the loss of land ownership on the missionaries. She states:
This dispossession of Hawaiians’ birthright – our one hānau, or birthsands – allowed foreigners
to own land. Through the unrelenting efforts of missionaries like Gerrit P Judd, the Māhele was
attained in 1848-1850. Our disease-ridden ancestors were confused by Christianity and preyed
upon by capitalists, were thereby dispossessed. Traditional lands were quickly transferred to
foreign ownership and burgeoning sugar plantations. By 1888, three-quarters of all arable land
was controlled by haole (8).

Haunani-Kay Trask offers support to the complaints of Queen Lili‘uokalani at the time
of her overthrow and counters the opinions of those expressed by the missionaries. She
proffers an alternative view to the missionaries’ idea of their providential arrival:
Coincident with this early capitalism was the arrival of the Calvinist missionaries, who
introduced a religious imperialism that was as devastating a scourge as any venereal pox.
Conveniently for the missionaries, the Hawaiian universe had collapsed under the impact of
mass death. The fertile field of conversion was littered with the remnants of holocaust, a
holocaust created by white foreigners and celebrated by their later counterparts as the will of the
Christian god (From a Native Daughter c1993 7).

Throughout her poetry, the disgust she feels towards the missionaries and their
Christianity is obvious. The hypocrisy of the supposed men of God and their most
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unchristian behaviour is reflected in the poem, ‘Christianity’, in which Haunani-Kay
Trask contrasts the assumed ascendancy of the European and American Christians and
their entitlement to God’s love, with indigenous peoples of other nations:
loves God’s children
not the infidel
Or African
But Europeans
Americans
Saints who came
bringing God’s love
saw black and red
naked genitals
nothing so pale
as eternal
afterlife white
civilization (Light in the Crevice Never Seen 1999 43-44). 270

In ‘Missionary Graveyard’, her concern for the poverty and dispossession that has
crippled indigenous Hawaiians today is located in the image of a site sacred to whitesettler mission Hawaiian history271 but is here a symbol of the colonisation and
exploitation of the islands and their people:
I.
I’m ono for squid lū‘au
And poi, fresh-made, grainy
…mea‘ai for worn-out lives
Your lonely meal under a sunset dying
All our people
Eating loneliness
Together
II.
Graveyard Hawai‘i Nei:
Coffin buildings, concrete parking
Lots, maggot freeways
Smell of death
Smeared across the land
Killing in the heart
III.
…a disease of the heart
out of breathe at every street corner
going home with swollen legs
watery eyes, a slow burning
in the chest
there, by Pālama, you and your
father used to plant taro
the streams were full,
even ‘õpae
down by Waikīkī
-it was Kālia, thenold folks and kids
a meandering beach
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no tourists
and up the road
taro and running water
IV.
Our arteries have burst
Darkening the beaches
Immigrants scrambling
Over us, and us
Leaving for California
Running from complicity:
The Democratic Party, Office
Of Hawaiian Affairs
your father tried: a little
place for vegetables, some water
but not enough for planting (‘Missionary Graveyard’ Light in the Crevice Never Seen 1999 1316).

The candid and embittered account of Hawaiian missionisation by Haunani-Kay Trask,
clear in light of the dispossession and poverty of the majority of the Hawaiian
indigenous population, is best summed up in her poem ‘Colonization’ as the friendships
formed between missionaries and the Hawaiian Royal family are central to the islands
annexation (Light in the Crevice Never Seen 1999 64-65).
Puanani Burgess’s ‘Hawai‘i Pono‘i’ (1994) exemplifies the sentiment of the
younger generation of Hawaiians. Even though cultural restoration has been a key
objective of indigenous Hawaiians for some time, they remain an annexed state of the
United States of America and dispossessed of their natural entitlements. At the gates of
the ‘Iolani Palace in 2005, 272 the tourist was met with activists and placards protesting
Hawai‘i’s annexation to the United States of America. The conch shell, symbolic of the
traditional past, features on the banner as a call to arms. One of the most powerful
posters read, ‘This is not America. And we are not Americans’, (the last two lines of
Puanani Burgess ‘Hawai‘i Pono‘i’ in Daughters of the Pacific 1994 115-118).
Similarly, ‘Pule no ke Ea’ [‘Prayer for Sovereignty’] (1998) by Kanalu Young
notes that while ‘It is impossible to relive the past an extremely valuable source of
knowledge lies in days gone by. I pray that we find what we seek and, in the course of
doing so, remain committed to the principle of pono and the expression of aloha
(mellow yet still wants the same outcome)’ (‘ōiwi: a native Hawaiian Journal 1998 1x).
Through art and poetry, ‘Īmaikaalani Kalāhele draws and writes back to the
Eurocentric history and affirms his cultural heritage.

His satirical observances in

‘Before had England’ (1998) and ‘First came the lure of “benefits”’ (1998),
255

acknowledge the Hawaiians’ initial compliance with the colonial power but also attest
to its devastating impact and disconnection from tradition that was its legacy for later
generations:
Before had England
even before had
Jesus!
there was a voice
and the voice was
Maoli (‘ōiwi: a native Hawaiian journal 1998 33).
First came the lure of “benefits”
Then came the kāki‘o [mange, impetigo, itch].
I wonder how come
when electric power
came to the windward side
they stopped planting food
and started to grow houses.
First come the “benefits”
then come the kāki‘o (‘ōiwi: a native Hawaiian journal 1998 31).

The common condition resulting from cultural loss for the Hawaiians is initially
to question who they are, and in doing so to retrace the history of colonial impact.
Kau‘i P. Goodhue does this in his article, ‘“We are who we were” from Renaissance to
Affirmation’ (1998) as he traces the history of Hawai‘i’s post-1898 annexation to the
United States of America. He qualifies and resists the authority of that event by
suggesting that, “What took place on August 12, 1989, was nothing more than an
illusion, an illusion that we went from being Hawaiian subjects to American citizens’
(39). He adds:
Hawaiians say “hāweo” to refer to a glow of light that makes things visible. It is in the light of
knowledge that the darkness and confusion of the past 100 [sic] years are now being destroyed
and the heroic deeds of our ancestors are being revealed. The responsibility is now ours to carry
on where they left off. From resistance to affirmation, WE ARE WHO WE WERE (‘ōiwi: a
native Hawaiian journal 1998 36-39).

Noenoe K. Silva puts forward a similar argument. She links Ngũgĩ wa Thiong’o’s
contention that economic and political control is dependent on mental control, as being
instrumental in the colonial and mission powers’ decision to abandon Hawaiian–
language schools in preference for English-language schools:
When the U.S. — identified oligarchy ended Hawaiian-language public schools in 1896, they
ripped out the bridge to our kūpuna, the bridge to our understanding of ourselves as a people
with a proud past. A generation then grew up, ignorant for the first time of the language and
mo‘olelo of their grandparents, and unable to understand the grief and undercurrents of rage that
must have pervaded the lives of their parents and grandparents who lived through the devastating
effects of epidemics, denigration of their customs, and loss of their nation (‘Kanaka Maoli
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Resistance to Annexation’ 1998 41; Ngũgĩ Decolonising the Mind: The Politics of Language in
African Literature 1981 16).

The devastating legacy of the colonial government and the mission, as colonial agency,
created a generation of Hawaiians who had virtually lost their connection to their
ancestors and the Hawaiian way of life. It also generated a nostalgic attachment to
Queen Lili‘uokalani, depicted in the powerful poem of indigenous Hawaiian resistance
written on the anniversary of her one hundredth birthday by Māhealani Kamauu,
entitled ‘Uluhaimalama’ (Whetu Moana 2003 98-99).
Vanuatu-born Grace Mera Molisa shares Trask’s passion for her native
homeland and culture. In her poem, ‘Traditional Leaders’ (1983), Molisa reasserts the
tribal values and traditions, highlighting the justness and nurturing traits of her
grandfather, the Big Man:
…
The Chief gathers
wealth and amenities
basic necessities
for everyone’s need.
His due he exacts
in time succeeding
successive generations.
People
revere
their patron
for generosity
and unfailing trust.
Master mind
philosopher
reservoir of wisdom
custodian of culture.
… (Black Stone 1983 9-11).

She contrasts this with the poem ‘Colonial Leadership’ in which the ‘…parasitic / forest
giant / sapping to death / life-giving-host / over-shadowing / over-powering / stunting /
choking / those subserving’ (Black Stone 1983 3). Molisa’s scathing abhorrence for the
French, and earlier British colonisers, continues in the ‘bitter – sweet / fruit / of
sovereignty struggle’ in ‘Vanuatu’ (Black Stone 1983 7) and in her poems, ‘Custom’
(Nuanua 1995 390) and ‘Victim of Foreign Abuse’(1983), as Vanuatu and her once
proud people and culture are at the mercy of the greedy and indifferent colonial force:
…
stateless
on their own land
while
exploiter
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Colonisers
milked her
dry
of prime resources
and derived
benefits
… (Black Stone 1983 11).

This sense of statelessness is repeated in her poem of the same name and
examined further in her poem ‘Identity Crisis’ (Black Stone II 1983 12). Even after
Vanuatu achieves independence, Molisa continues to attack foreign ownership of the
media which ultimately silences the local voice in her poems ‘Voice of Vanuatu’ (Black
Stone 1983 12-13), and in ‘Newspaper Mania’ (1983) as she asks:
…
What truth
is there
in definitions
and descriptions
by an Outsider
who has never met
nor seen us
and is totally
ignorant
of our habitat
and environment?
The voice
of the native masses
can never
find expression
in the journals
or publications
or their Free Press ... (Black Stone 1983 14-17).

Her summation of the colonisation of Vanuatu is similar to Haunani-Kay Trask’s
Hawaiian colonisation experience. Molisa is brutally honest, describing it as ‘Living
Hell’ (1983), and there is no mistaking her sentiments:
Each day
my heart
breaks anew
Such
a state
no place
for new life
no base
for a future
Tortured
crushed
obliterated (Black Stone II 1983 16).
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The anger of Fanon’s third stage is evident in Molisa’s and the Hawaiians’ writing.
There is, however, a striking difference between the Hawaiian and Molisa’s literary
techniques. Molisa exemplifies the appropriation stage, contrasting starkly with the
abrogation of Ashcroft et al’s second stage evident in the Hawaiian writers’ work. The
inclusion of interlanguage, in this case, the untranslated Hawaiian vocabulary, marks
their refusal to conform to the strictures of the English-language as distinctively
Hawaiian. This writing suggests that even though their literary structure moves into the
third appropriation stage showing signs of hybridity, the psyche of the writers remains
in the anger of Fanon’s third stage.
In other areas of the Pacific, the “lull” proved to be relatively short-lived as a
new generation of writers and neo-colonialism drew its critics. Some of the hopes for
the newly independent nations, in this case PNG, are captured in poetry such as Steven
Edmund Winduo’s ‘Courage’ (2000) as he reflects on his country’s infancy within a
modern world and the promise it holds for the future:
My child my nation
My vision your river
Tomorrow’s house your pillars
Upon which our nation stands
You are my heartbeat
In these moments of quest
For you my child … (Hembemba 200045).

The despair of broken promises and unfulfilled hopes caused many writers to return to
“the pen” to admonish their new governments for their failures and to speak out against
ever-increasing social injustices, as Kevin T. D’Arcy suggests. He attributes this ‘new
wave of writing [that swept] across [PNG]’ to the ‘social unrest, political instability,
disillusionment with the old regime or simply a need to be heard’ (‘New PNG Writing’
Mana [1984?] v). According to D’Arcy, 1984 was the year for the ‘pyrotechnic display
of all kinds of [PNG] writing’ (‘New PNG Writing’ Mana [1984?] v). ‘[W]riters who
had been silent since independence suddenly felt the urge to speak out again; unknown
angry young men and women wanted government and politicians to listen’ (‘New PNG
Writing’ Mana [1984?] v). Rex Okona’s poem, ‘Born Free’ [1988?] exemplifies the
modern intellectual who is unwilling to accept any further subservience as his poem
spells out the warning to the neo-colonial agents:
I was born free
No one is better than me
I am my father’s son
Born under God’s glorious sun
Flowers are beautiful
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Plants are green and wonderful
Birds sing and the bells ring
Reminding me of my everflowing
mountain spring.
I come from the mountains of Wain
Where my people are healthy and fine
We sit on the gold mine
Where one day we’ll wine and dine.
Agents of neo-colonialism beware
No neo-imperialism here
Enough of exploitation
Sun, bells, people speak revolution (Ondobondo [1988?] 13).

Key indigenous writers and critical theorists of today, such as Marjorie
Tuainekore Crocombe of the founding generation, the younger, but later, emergence of
Vilsoni Hereniko, and the still later emergence of Regis Stella and Steven Edmund
Winduo, develop their literary careers in the contemporary fourth stage of cultural
experience. Although their contributions began at different times, they overlap in the
contemporary era and are key Pacific theorists. Their literary works recognise the
significant contribution to cultural revival achieved by the emergent intelligentsia but
also show how the contemporary writers themselves are able to move beyond Fanon’s
third stage. Pacific writing in the 1980s to the present continues in much the same way
as it did in the 1960s to 1970s as it examines key issues and concerns of the writers and
their communities. This writing, often drawn from the experiences of colonialism is, as
Satendra Nandan suggests, ‘historically, socially, spiritually and aesthetically [of] a
fragmented world’ (‘Beyond Colonialism’ 1978 11). Some anti-colonial traits continue
because of economic and cultural neo-colonialism but some attitudes and subjects
change and Pacific Islanders use it as a means of presenting and challenging ongoing
stereotypes of the Pacific, as the editors of Vārua Tupu (2006) suggest:
Until very recently, it has been difficult to find in literature the emotions, intelligence, and daily
lives of the Islands’ indigenous people. Many false notions have been conjured up, and many
true things have been omitted (‘Te Ao Mā‘ohi: An Overview’ 2006 xi).

Some writers choose to reflect on their past in an attempt to reconcile their new
role in a modern society, while others still take up challenges confronting their people
over the continual concerns of education, its impact, relevance and access. Key issues
and motifs of the nascent era, such as access to education, the impact of mission and
government ineffectiveness, continue to be topical within neo-colonial writing. The
spin-off socio-political effects such as poverty, unemployment and selling out of culture
for commercialisation emerge, as do issues relating to development as well as the ever260

growing concern for women’s issues. Many others like Kauraka Kauraka in his poetry
collection Dreams of a Rainbow (1987) and Konai Helu Thaman in her poetry
collection Songs of Love (1999) begin to write of the beauty of their islands, their
cultures and their traditions. Whatever the topic, the indigenous writer has two tasks;
one is their ‘vital task’ as it ‘give[s] the faceless millions distinctive features’ (Nandan
‘Beyond Colonialism’ 1978 12). The second vital task according to Nandan is for the
colonial writer ‘to give the faceless millions distinctive features – a local habitation and
a name’; something Pacific writers have achieved ten-fold as this thesis proves
(‘Beyond Colonialism’ 1978 12).
In Kauraka’s Dreams of a Rainbow [Moemoea a te Anuanua] (1987), all poems
are written in both Maori (the language of the Cook Islands) and English. Nature is the
central theme to this collection but traces of colonisation can also be read into the
poetry. Kauraka affirms the natural beauty of the Cook Islands and the affinity with
nature the islanders enjoy. In ‘Gardenia in Bloom’ [‘Te Peura Tiare Maori’] (1987), the
beauty and ‘heavenly aroma’ of the gardenia blossom are juxtaposed with the
whiteman’s idiosyncrasies and ignorance (Dreams of a Rainbow 1987 1).

The

‘beautiful petals’ could easily be read as allegory for his islands’ colonisation as,
‘Innocence and purity have preserved you / from poisonous fumes of civilised man /
With dirty fingers men try / to tear apart your powerful beautiful petals / but prosperity
has always been on your side / Their greedy hands cannot capture / your elusive body’
(1).
Some Pacific writing continues to retain an air of nostalgia for the past and
idealises the Pacific nation through its sentimental reflections such as Papua New
Guinean Benjamin Peter Nakin’s ‘My Country’ [1984?]:
I watch the sun paint
The heavens of my country
Like an artist
Painting on a blue and white canvas
The flashing beauty of Papua Niugini
Colour splashes on colour
Like a male bird of paradise
Courting the dark female.
Highlands with their everest peaks
Eroded ridges and deep winding valleys
Signify my land geographically
Like bones breaking through the skin
Creases as the swelling bursts
Leaving the rivers brown
And the valleys richer.
This s my land
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Proud of its tropical beauty
Like its ebony forests.
Full of fragrance
Like the first orchid in bloom
Nature has seen to that.
Like a blanket
Grassy woodlands cover the upland soils
This is my home
Where Pikus trees sink tenacious roots
Into sunscorched sandy beaches
Like sentinels on the watch.
The plains, rich and fertile
To support life
Where the thin singing of crickets
And the bass vocals of the bull-frogs
Set up a chorus on the evening breeze
To greet the approaching dark
Like a choir of Christians singing in earnest
To haste the Saviour’s coming.
The setting sun shimmers,
Painting the sea-surface with rainbow colours
The twinkling of the stars above my head
Beckoning my soul closer to my maker
Revealing my umbilical cord
Long forgotten, it draws me even closer
To my country and my heritage.
A true-born son
I will fight to retain both
For these are my roots
Never failing to impress me (Mana 8:2 [1984?] 4-5).

The poem shows his outward gaze, beyond the “evils” of colonisation as he recognises
the beauty of his country, but it is also important to note how the Christian influence
continues to permeate this poem. These sentiments are also explored in, ‘No Colours of
Dreams’ by Steven Edmund Winduo (Hembemba 2000 112-113). Makerita Va‘ai finds
solace, hope and has faith that her cultural past will be reconciled with the generations
to come. She shares this hope with Papua New Guinean Kumalau Tawali in her poem,
‘Angam Day’ (1993):
Angam Day brings new life [Angam – to return home (Nauruan)]
a new generation
with dreams
hopes
aspirations
for the next century, of
unborn Angam Days.
Knowledge of yesterdays
memories of wisdom
embedded in the pinnacles
warm the soul
embrace the spirit
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with hope (Pinnacles 1993 18).

Solomon Islander Alfred Ghere Liligeto, born to missionary parents, takes yet another
approach to the dilemma of reconciling traditional and modern worlds as he
acknowledges the ambiguities of modernity in his poem, ‘Let’s Be Honest’ (n.dat.):
You did enjoy:
the disco nights, the neon lights
the tight pants, the slit skirts
the mini mokes, the motor bikes
the rolls Royce, the roller skates
the rat race, the culture maze
did you not?
You did like:
the hot bread, the saki brand
the chicken curry, the chop suey
the icy junks, the fattening mayonnaise
the Bongo crunch, the Twisties bunch
the Coca Cola, the Johnnie Walker
did you not?
You did fancy:
the TV sets, the video screen
the Sanyo tape, the Phillips make
the sports champ, the movie stars
the test-tube babe, the Nobel-prize bids
the tycoon thrifts, the multi-millionaires
did you not?
You did envy:
the haves, the affluent
the developed, the educated
the experts, the scientists
the bureaucrats, the democrats
the Marxists, the bourgeoisie
the Queens, the Presidents
did you not?
Be honest misfit brother:
Could we not live our own identity again?
Be honest tinsel sister:
Could we not adore you again with pride?
Be honest impious friends:
Could we not ignore western culture shock?
Be honest Pacific tyrants:
Could we not stop bickering but work?
Are we not reflections of alien philosophies:
the product of borrowed concept,
the utensil of synthetic mission,
the sponge of international debris,
the creation of extinguished entity,
the faeces of political malady,
the vehicle for western influence?
Are we not ashamed of being hypocritical
or guilty of our own inconsistent
and rental deeds?
No longer in the Pacific an island
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Nor can it be guaranteed quarantine
Embroiled, encompassed, woven it will be
For generation, terrorized and revolutionized
Our innocent South Pacific Island Nations
No use hiding behind curtains of words
Let’s forgive and blame not the past
But let us make good what remains
Lest we be afraid to lose what is left
And remain forever beggars (We, the Villagers n.dat. 16-17).

Education, both secular and non-secular continues to influence the writer, Liligeto’s
‘impious friends’ also connotes the Christian representation of the Islanders as evil
irreverent and sinful. ‘Synthetic mission’ combines with ‘alien philosophies’ to suggest
that the “new” face of Solomon Islands is a mere reflection or façade of another culture,
lacking the true essence of traditional ways.
Steven Edmund Winduo suggests that, ‘[w]hile education was the catalyst for
positive change, it has also introduced a negative’ way of thinking ‘in the minds of its
receivers’ (‘Literary Culture as Intellectual Capital for Nation Building’ 2001 99). The
influence and intrinsic involvement of the mission and the church continues to be a
feature in PNG and other Pacific Islands. The church as an agent of colonialism is
inextricably linked with the social decay that is invading the Pacific Island townships
and cities.

Fijian Joseph Veramu entwines church rhetoric with interlanguage to

confirm its permeation and influence into everyday life and his very being in Fiji in
‘The Congregation of the Poor’ (n.dat.):
We are simple men who till our farms
And take root crops to satisfy our families
And clan obligations
And on the siga ni basa we plod to market to [market or bazaar day]
Sell dalo, tavioka and vegetables
For our children must read books
And bring back the wealth of learning.
We long for peace of mind and for prosperity
And so we pray to Jesus, and after God
We sit by our tanoa of yaqona and drink
[tanoa – wooden bowl used for drinking kava]
All night for we are mortal men who long for
Company and joy.
The psalms, the holy words, the blessing
Enter our nostrils, sink into our eyes
And cling to the bones and nerves
Of our weary bodies.
We bear with pride our poverty, our half
Empty stomachs and our worries
For up in the sky we see white angels and Jesus
And the sky thunders with sweet songs of
“Alleluia.”
We bear our pain for one must not hoard the
Riches of this world for they shall rot unto dust.
O holy benevolent pastors, mesmerize us
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With your fiery sermons as you gesticulate
From the pulpit.
Inject us with holy water.
We are but gullible men whose truths
Are drowned by hypocrisy
And whose tithes and offerings
Perpetuate untruth (Mana n.dat. 9:1 2-3)

Similarly, PNG writer, Makeu Opa captures the collapse of his traditional society as his
people leave their villages, connecting this shift directly to education and schooling in
his poem, ‘The White Blackman’ (1983):
In the days of my ancestors
I lived in a little hamlet
Learning my crafts
Naking my bows and arrows
Initiated into m Ualari
The manhood ceremony
I learned the magic
Of gardening and dancing
And fishing and hunting
I have left my hamlet
It stands lonely and desolate
Strange men in robes
And collars have taken me
Schooled me in their schools
Taught me the secrets of their God
Made me forsake my own
And opened their world to me
I now bubble
With their rituals
I act, sing, and dance like them
I shun my own culture
I dislike my folklores
I’d rather read Phantom comics
I call the stranger, ‘masta’ or
‘taubada’
I try my utmost to be like them
Long socks and shiny shoes on
my feet
I look like a white-black man
My forefathers worked their gardens
They sang and laughed
Whilst clearing and digging
But I long for an office job
Where tea and coffee are served
At ten and three
I sit and dream in an office
to be paid
For keeping myself clean
I have forsaken my hamlet
For town
Where life is good?
I have freed myself from my
tribesmen
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Who have not acquired western
Magic (Ondobondo 1983 3 20).

The anger of Fanon’s third stage remains evident yet the abrogation of the literary form
is also present. Francis Tekonnang also shows how mission influence affects every
aspect of village life from schooling to farming, religious observance and employment
in the short story ‘Beia and Ioane’ (Mana 1981 1-48).

Papua New Guinean David

Bello Kombako’s poem further exemplifies the interconnectedness between church,
school and labour in ‘Janitor’ (2007):
I do all kinds of work
Money work, church work, kids work
When I get my pay, it goes to the shops,
to the church, to school fees
My pay further goes to
Government taxes
Company taxes
Bank taxes
In-laws’ subtle demands
On Fridays boss says there’d be overtime work
When I go to work on Saturdays
Empty beer bottles everywhere
Smell of sex and cigarettes is obvious
I see used condoms in the wastepaper bin
Boss is a good man
Gives me 5 kina everyday
‘Your lunch money’
I tell my lady friends to pay boss visits
(Writing the Pacific 2007 71; in Tok Pisin ‘Klina Boi’ 70).

Kombako acknowledges the shifting morality of Papua New Guineans as the poem
contrasts the open sexuality and collapse of traditional life as it succumbs to life in
modern PNG. While church influence remains, schooling has been largely taken over
by the state, but it continues to be a theme. Tokelauan Mihela Peleti acknowledges the
ideal of education, its connection to Christianity and its importance for the survival and
future of Tokelau in ‘My school Tialeniu’ (1992):
Every morning at 8:00
School starts
In assembly we start with a prayer
A must culture
Morning tea break
Rest for next class
Children all compete
The search for future

My school
The stem of wisdom
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Children in Tialeniu
Be Alert!
If you wish to nurture hope
There!
The children of Tialeniu! (Te Rau Marie 1992 59).

Peleti envisages the positive almost benign connotations of Western education on their
respective societies. Peleti’s faith and assured conviction in the education system is
naïve and reflective of Fanon’s first stage of assimilation.
It is not, however, surprising to find references to religion nor to see how
entrenched it is within the literary representations. Pacific Islanders have always had a
strong religious affiliation. Albert Wendt comments on the way in which the Christian
Church is an integral part of Samoan society:
The Church is a cohesive force in Samoa, it’s a vital ingredient of the fa‘a Samoa, the Samoan
way of life, not restricted just to Sundays. Even in pre-papalagi days you couldn’t separate
religion from politics; the priest was venerated and quite powerful. Christianity didn’t create a
break with pre-papalagi culture; it became Samoanized, taking on marked features of Samoan
culture. When the missionaries came we just made one god of the gods, we took the –s plural
off gods (Beston and Beston ‘An Interview with Albert Wendt’ 1977 153).

A similar synthesis of Church and indigenisation is evident in other Pacific Islands and
in PNG, as Stewart Firth suggests; ‘None of this is either surprising or heretical: at its
best it can represent the familiar Christian process of preserving heathen custom in
sanctified form’ (‘The Missions: From Churches to Indigenization’ 1975 348).
Although Pacific writing criticises the connection between Christianity and
colonisation, especially when it denigrated traditional culture, in the new nations of the
Pacific there could be an internalised Pacific Christian identity experienced through
appropriations and cultural blending.
Education, too, remains a desired objective and the parents do what they must in
order to find school fees. The parents become reliant on their crops to sell in order to
pay school fees and the children are promoted or disallowed continuing their education
depending on their results. It is the harsh reality that faces many village parents often
with tragic consequences. In ‘Pagaraso’ (1999), Regis Tove Stella observes the
corollary of limited intake in schools and the rippling effect that policy had within the
village:
… He should have been in school, if the schools had not limited their intakes. I wonder how
gavamani expects to educate them? This education, what is it for? It is breaking our homes.
Ha! To hell with the gavamani. What has it done for people like us, killing ourselves to feed
our families while the rich people are taking it easy (Moments in Melanesia 1999 75).

Samoan Ruperake Petaia, through his wry satiric humour, leaves the reader with little
doubt as to the message and anti-colonial sentiment in his poem ‘Kidnapped’ (1984):
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I was six when
Mama was careless
she sent me to school
alone
five days a week
One day I was
kidnapped by a band
of Western philosophers
armed with glossy-pictured
textbooks and
registered reputations
‘Holder of B. A.
and M. A. degrees’
I was held
in a classroom
guarded by Churchill and Garibaldi
pinned-up on one wall
and
Hitler and Mao dictating
from the other
Guevara pointed a revolution
at my brains
from his ‘Guerilla Warfare’
Each three-month term
they sent threats to
my Mama and Papa
Mama and Papa loved
their son and
paid ransom fees
each time
Each time
Mama and Papa grew
poorer and poorer
and my kidnappers grew
richer and richer
I grew whiter and
whiter
On my release
fifteen years later
I was handed
(among loud applause
from Fellow victims)
a piece of paper
to decorate my walls
Certifying my release (Seaweeds and Constructions 1984 56-57).

Cook Islander Vaine Rasmussen expresses a similar sentiment in her poem, ‘A Book
and a Pen’ (1980) and Solomon Islanders Kabutaulaka and Sam Lidimani Alasia use the
kidnap motif to describe their education experience. Tarcisius Kabutaulaka’s ‘A Search
for Identity’ (2001) speaks of being ‘snatched out of my village by an education’ and
Sam Lidimani Alasia links his Western education to his cultural erasure thereby
suggestive of a common experience throughout the Pacific:
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… a terrorist, armed with a pencil and paper,
A kidnapper armed with pen and book
… indoctrinated, lost,
Deprived of my freedom
I am black
Clothed in white (Hostage cited in Treadaway ‘Hidden Voices’ 1999 62; ‘A Search for Identity’
in Niu Waves 2001 146).

Liligeto’s poem ‘The Black White Man’ (n.dat.) reflects the image created by Frantz
Fanon in his colonial critique, Black Skin, White Masks (1967). Education has altered
the perceptions of the ‘Black White man’ and transformed him into a ‘“lost” brother’
and someone of whom to be wary. Liligeto ends his poem with the warning:
Be careful sons and daughters:
A Black White Man is worse
Much worse than “Colonial Masters”
He shakes your hands openly
But juggles your “simple mind” (We, the Villagers n.dat. 22).

The similarity of the voices, the angry tenor of the writers, and the common
verification of education as a source of cultural loss of identity and ‘whitification’, (to
use Wendt’s terminology), is clearly evident (‘Towards a New Oceania’ 1993 15). The
vilification of Western education and its consequences shows how, even in the 1980s
and in Veramu’s case 1994, the anger directed towards the colonial and mission school
experience continues to haunt the writers.

The anger once solely directed at the

church\mission is dispersed onto education generally. These works show how the
second and third stages of Fanon’s model can be utilised but also show why a further
stage is necessary. Fanon’s third, angry stage is ever-present in these works and they
remind the reader of how the author can shift between the stages depending on the topic.
Fijian Joseph Veramu’s protagonist in his novel, Moving through the Streets
(1994) describes his schooling as a blur ‘of insult[ing] food and punishment’ both
corporeal and demeaning, with a curriculum that was ‘irrelevant to the … village
student’ (13). Yauka Aluamba Liria’s protagonist Kelea suffers a similar fate but in this
short story, ‘The Long Journey’ (1997), education is seen as a necessary part of the final
desirous result (41-53). 273 Education continues to exhort the imperial standardisations
employed in the Western world, unadjusted to the diversity and needs of the villages of
Oceanic nations. Natalie Tadiki observes that schooling in the Solomon Islands is ‘for
the privileged’ and shares the concerns expressed by Veramu (‘Lessons’ Raetemaot
143).

Julian Maka’a’s ‘The Unexpected Gift’ (1987) illustrates how one person’s

misfortune becomes another’s opportunity as the protagonist concedes, ‘I only managed
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to get further [education] after someone who had been selected said he couldn’t go
because his parents couldn’t afford his school fees’ (11-12).
Konai Helu Thaman found that she felt like a conspirator as she ‘had to teach
things about which Tongan children could neither relate, even hated’ (Hereniko
‘Interview with Konai Helu Thaman’ 1992 6). She asks the question ‘why 13 year-old
children should memorize ‘Daffodils’ when they do not have any idea what daffodils
are, or even look like’ (Hereniko ‘Interview with Konai Helu Thaman’ 1992 6-7). The
daffodil becomes the reference point to both William Wordsworth poem, ‘Daffodils’
(1804) and to the widespread use of the Imperial canon of literature throughout the
colonies. Sia Figiel asked the same question in The Girl in the Moon Circle (1996) as
Ana declares, ‘I don’t know what a daffodil is’ but she ponders the idea, too afraid to
ask for fear of being seen as ‘stupid’ by her friends Tupu and Meleane:
I think of daffodils all night long and wonder how they taste. Do they taste like mangoes? Is it
even a fruit? And if not is it an animal? One that would bite if you teased it? Or an aeroplane
even?
So many questions.
Daffodils are what I think and think and think of. When I can’t sleep. When I can’t dream.
When the lights go out (51). 274

Daffodils become a stifling presence, a blockage that she cannot remove, consistent
with her colonisation perhaps. 275 Ana’s simple question highlights the cultural neocolonialism of schools, even after they become state run in independent countries.
Steven Edmund Winduo takes a philosophical view of education in his poem
‘The Neighbours’ (1991). Although it is a brief poem, it confirms the class divisions
created by education and literacy but offers a stinging appraisal of the inanity of its
outcome – a neighbourhood reduced to watching preposterous television programmes.
Interestingly, he asserts the power of the writer as the “watchdog” of society:
Televisioned neighbourhood
The twentieth century heritage
Nat [sic] a hallo to me
Each morning I am alone
Thinking literacy is dying
The elite class square themselves
Watching soap operas and
Toothbrush family cartoons
Programmed neighbourhood
Yet it is me who guards their safety
More than their dogs who bark at me (Lomo'ha 1991 21).

Winduo reaffirms poetry as a vehicle to reclaim the traditional positioning in his poem,
‘Of Saints and Empires’ (1991). The sermonizing tone, a legacy of missionisation,
reaffirms Christian intrusion and its overwriting of traditional spirituality. He continues
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to reassert the importance of tradition over colonial ascendancy in ‘Seeds and Roots’
(Hembemba 2000 12). Even though the poem seems to imply the continuation of
colonial subjectification, again, through the inclusion of local vernacular and codeswitching, Winduo turns this poem around to show the abrogation of mission ideals:
Who went to the islands
But never returned like Lomo’ha?
He was cursed by shame
Evil angel without a name
Dark islands black spots
Once an empire of black spirits.
Our voices slip off
The margins of society
We believe we are heard
We refuse to die like
Our good St. Jimmy Damebo
The only one able to write poetry
Of sensibility in this land.
We hear sermons of pastors
And imagine we are drinking wine
From some ancient chalice
To honour David’s victory.
Ah forget it!
Let us light the flame of poetry again
And sing the feats of our ancestors! (2000 25).

The elevation of Russell Soaba’s existentialist Jimmy Damebo to St. Jimmy Damebo is
an imaginative and creative reassertion of the poet as the outsider of society looking in
and can be seen as a tribute to the many writers who have challenged colonialism and its
impositions. 276
Schooling and education continues to be the “dangling carrot” for a promising
future in the contemporary world or, in Papua New Guinean Benjamin Peter Nakin’s
case, the “Kago” or ‘passport’ with all its “twists and turns” to a future in the new
Western world in his poem, ‘Education’:
Like a snail
I slowly journey into the world
Seeking my fortune
To be renowned as a warrior.
Education as my passport.
Like the drops from a fountain
I slowly am initiated from the unknown
To seek what my forefathers
Called “Kago” and its origin.
Education as my “Rot bilong Kago”
Like the turtle
I slowly wade into the fountains
Of knowledge
Seeking my identity so long lost.
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Education as my last resort.
Like a solitary tear drop down my mama’s cheek
I slowly crawl to a new generation
Seeking my status
And claim what is mine.
Education as my key to success.
Like a river
I twist and turn into the future
Seeking my God
To explain the mysteries.
Education as my gift from God.
Perhaps it’s a dream
A nightmare.
Who knows? (Mana [1984?] 8:2 7).

Nakin is open-minded, even if reserved as he ends his poem with the lingering, perhaps
visionary, understatement, – ‘Perhaps it’s a dream / A nightmare. / Who knows?’ –
mirroring the second stage of restlessness.
Education is a part of the public realm as it was seen as the key to “white man’s
authority, knowledge and superiority” and as such was traditionally the domain of
men. 277 In the 1950s and 1960s, girls were seen to be taking away opportunities that
should have been allocated to males. Josephine Abaijah recalls that when the first
primary school opened in Misima in 1950, she was the only girl in her class and ‘would
be the only girl ever in my classes during the whole of my crash schooling programme
in Papua’ (A Thousand Coloured Dreams 1991 15). As the mission monopoly of
schooling abated, government schools were keen to educate girls.

John Saunana

captures the sentiment in his novel, The Alternative (1980):
Some boys had mixed feelings about girls being at the same school. But there were others who
loved being in the same class as girls. Maduru was one of the band who felt that it was
reasonable for girls to have secondary education – provided that not too many places were given
to them. Boys, he thought, would be more use to the government (53).

In Tahiti, Taaria Walker’s ‘A Little Scholarship Recipient from Auti’ (2006)
also examines the impact of education and the influence Christianity on a family as the
son Pare, receives a scholarship to study. The story is set in 1939 and Pare’s mother is
distraught and is convinced that ‘Pare’s choice to accept the scholarship is God’s
punishment for not respecting her parents’ wishes when she married his father’ (Vārua
Tupu 2006 38). The parents are at odds, his mother is educated and his father cannot
read, and Pare does not understand his mother’s aloofness toward him. His father on
the other hand, wants Pare to go to school because,
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of his ignorance, he couldn’t read the Bible and was never able to join the church. Maman
taught him biblical verses by heart so that when he went to evening service he could sing the
tārava he loved (39).

His ultimate wish was to ‘have children who are intelligent like [their] mother, and as
educated as Mme. Titi, the schoolteacher’ (38).
School fees, in cash or kind, were synonymous with mission education and
continue to be an unwelcomed cost of ensuring the education of the indigenous child in
church-run schools. For the student, there is an added psychological consequence as
they become aware of the parent’s financial burden that in turn, puts added pressure on
their success at school, seen in ‘Life is an equation’ by Benjamin Umba (Ondobondo
1983 3 10-15). School fees that are likened to a ransom in Petaia’s ‘Kidnapped’ (1984)
became a burden families had to endure. Pare’s father promises to take care of any
expenses and would not allow anyone to put out just so that I could go to school’ (39).
Rotuman Manuie Vilsoni expresses a similar sentiment in ‘Farewell to Maria’ (1992) as
Maria’s father says, ‘How could I afford a cabin ticket! I had my pride, too. I wouldn’t
dream of begging for money. I didn’t want to owe anyone. Around us other families
were probably experiencing something similar’ (140). The expense for him, as a parent
was worth it as he acknowledges his daughter’s future is no longer in the village and
consoles himself with the knowledge that his hardships are worth the effort ‘We were
terribly proud of her. I made sure that there was enough money to buy her school
things…’ (Manuie Vilsoni 1992 145).

Jo Nacola also discusses the difficulty of

ensuring school fees were met in his plays No More Loloma (1976) and I Native No
More (I Native No More: Three Drama Sketches 1976 1-8; 19-42). Albert Wendt’s
short story ‘The Talent’ (1986) also discusses Salepa’s son’s expulsion from school for
non-payment of fees and Sorariba N. Gegera discusses the effects of not being able to
finish schooling because parents could not find school fees in his short story ‘The
Melanesian Policeman’ (Ondobondo 3 1983 6). The burden of fees was something to
be endured by the parents as having an educated child was seen as both an aspiration
and the key to entering the modern era with employment being the major emphasis.
The editors of Mi Mere ( 1983) in their preface to the ‘Edukasin an Sens’ section
reflect on education and acknowledge that it was/is not always to a girl’s benefit,
contemplatively stating ‘Some changes result in false hopes’ (3). In the short story
‘Anita’ the overwhelming desire for the white promise and materialism, leads Anita to
turns her back on her own people in order to pursue the modern dream (Billy Mi Mere
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1983 11-4): ‘Education doesn’t change the colour of our skin, - but it changes our
thinking. We show this by our actions in imitation of the European’ (Editors Mi Mere
1983 3). Jully Sipolo’s ‘Spinning’ questions the uncertain future for a traditional girl as
she leaves her past behind, gains an education and enters the modern world (Civilized
Girl 1981 2). She also describes the old world as an idealised space. This is a common
trope of essentialist and nationalist theorists and writers such as Kenyan Ngũgĩ and
Caribbean author Edward Kamau Brathwaite, and according to Regis Stella, something
to be avoided (‘Writing Ourselves’ 2007 163). The dilemma for the colonised is that
their new-found knowledge ensures the old world can never be replicated. Luke Puye
depicts the emptiness and the fog that envelopes him in ‘Loneliness’ (Ondobondo 1984
17). Eva Lingairi sums up the complexities of a woman’s position in ‘Imagination’:
Help me! I’m exhausted,
I’m on an island
Help!
I’m drowned (Mi Mere 1983 50).

Clearly, education was not without sacrifice. Steven Edmund Winduo’s poems,
‘Letters after Graduation’ (2000) and ‘Along the Way’ (2000) capture the reflective
moments as the struggle and hardships of the years of studying, his isolation from
family and friends, from his past and negotiating his new reality are weighed against the
personal cost:
Along the way I have buried my mother
And hurt my father whom I have despised.
Along the way I have stumbled into wrong paths
My conscience has failed to direct me otherwise.
Along the way I have severed ties with people
Who have offered me a drink when I needed one.
Along the way I have learned to swear aloud
When things fail me without reason.
Along the way I have buried my youth in tales
Of those who remembered me.
Along the way I have forgotten many names
That I should remember for their kindness.
Along the way I have danced forbidden rhythms
Without sanction or complaint from elders.
Along the way I have called names of the dead
To return with their weapons of revenge.
Along the way I fetched the courage to fight
The battles of living in a different society.
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Along the way I sang in tunes of another
But with my own words fetched from within (Hembemba: Rivers of the Forest 2000 43).

Winduo captures the confessional and moral tone evident in church/mission styles of
writing as he ‘stumbled into wrong paths’, ‘danced forbidden dances’. This poem also
demonstrates an elegiac sentiment common in modern Pacific writing, as he attempts to
evaluate the losses and sacrifices made in order to be a part of the modern world but, as
in many of his poems, the twist in the three stanzas captures the power and resistance of
the contemporary writer. The protagonist, Asikinasa in Pamela Kacimaiwai’s short
story, ‘The Marginal Man’ (n.dat.), shares that mournful, ‘strange feeling of loss’
(Mana n.dat. 9:1 27). Education in the Pacific Islands has a strong connection to
separation of the student from his or her family and village. Steven Edmund Winduo
considers this theme in his poem, ‘Deserted Village’ (2000). There is a tragic irony in
this poem as Winduo, himself, is one of the children who have deserted the village:
The young have left the village
I do not know where they’ve gone
I search
I peer into trees
I check the beach
The sea talks to itself
Who will tell me where they went
While I slept?
Maybe I am old now
The birds sing to themselves
I look towards the mountain with sadness
The village is our ancestors’ burial site
No children’s games.
Time is running out for me
To see my grandchildren
What kind of houses will we build
To bring our youngsters back to the village?
Who has some wisdom?
It’s time to rethink
Let us speak the truth without
Worthless speeches like frogs’ croaking
In the evening before darkness
Good thinking will find a way
To convince our youth to remain
If my thoughts are wrong
Call me mad man from the highway (Hembemba 2000 110; Translated from Tok Pisin ‘Peles
Nating’ 109).

Winduo’s poem offers the villagers’ perspective of the current destructive trend
of village life as a direct result of colonisation and the hope that ‘good thinking’ will
persevere and reverse the trend by offering the youth a future in the village. In his
poem, ‘My Child’ (2000) Winduo again examines the separation of the young nephew
from his uncle and his village.

The haunting poignancy of the poem reminds the
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reader, as many of Winduo’s poems do, of the cost of education to Papua New Guinean
society:
When I see the sun go down
I think of you my child
Yesterday you were with me in the village
With the morning sun you were one
Now I see only your photograph
Who will tell me about the place
You go and where you are
When I hear your name
Tears come down and spoil
My food, I know I will
Not see you again
The plane above the house makes me think
You might come home
Each time I only hear stories
If it were our ancestors’ days
I would erase your name
And forget all about you
Village ways are not yours
Education has stolen your mind
Your grandfather never told you stories
When he left the village
Follow well your thoughts (Hembemba 2000 102).

Winduo’s advice and concern for the nephew continues in ‘Nephew Be Careful’ (2000)
as he advises his nephew to ‘complete your / Journey of life…and to…not let people
pity you’ (Hembemba 2000 104).

This message is symptomatic of the reality of

education in PNG and the Pacific Islands as the physical and emotional journey is “part
and parcel” of the education experience. Fellow PNG writer, Frank Senge, captures a
similar sentiment in his poem, ‘When Home feels a World away’ [1988?] as he learns
the tears of his mother are shed, not because he is leaving, but rather that he has become
a stranger (Ondobondo [1988?] 9 15).
The experience, however, is not always a negative one as the excitement of the
child leaving home to study is embedded in Jacinta Galea‘i’s poem, ‘Grandmas’
Corner’ (2006) exemplifies. Two young cousins leave Samoa for the grandmother’s
“corner” of the satellite Samoan community in Seattle, U.S.A. (Aching for Mangoes
2006 68). The tragedy of education remains in its disconnection from traditional roots
and the inevitable differences from the idyllic village life, although backward looking
with taints of nostalgia and the choices that have to be made. Steven Edmund Winduo’s
‘Different Histories’ (1991)

eloquently captures the dilemma with warmth and

impassioned reflection:
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I once returned to the place of my blessed cord
Buried in the black earth
I stood silent at the wonder of those
Birds that flew day in and out from their nests
Below the blue sky which drops to earth somewhere
I remember those years of my childhood
Papa in front of with his piece of firewood,
Me in the centre
And mama at the rear loaded
With string bags of wood, food and water.
Each day I returned home earlier than papa and mama
To find the evenings of fun and games frolicking
In the cool evening breeze.
But watching the sky again
I realise the clouds have moved
So has my childhood Buk’nholi life
Which has drifted
Into a different world.
Naking different histories.
My people no longer to me
Are the people of my childhood’s history,
My papa and mama are no longer to me
The protectors of my life,
My home no longer to me
My place of being
But a mere reference to my whole history (Lomo’ha 1991 3).

Russell Soaba examines (1995):
Once an artist went overseas
His father died in his absence
and was buried in the village
He followed a rainbow upon his return
and came to a cemetery
He dug in search of reality
till he broke his father’s skull
to wear it’s fore-half as a mask
Try it/look thru those eyeholes
see the old painting/view of the world
in the way the dead had done (Nuanua 1995 233-234).

Soaba continues to analyse the effects of colonialism in PNG but shifts away from
expressions of anger to contemplate his country’s future, although he still demands
colonial accountability in ‘Kuburabasu’ (Nuanua 1995 234).
For many newly educated Pacific Islanders, the call of the city and townships
was overwhelming, as Kulaghoe likens it ‘to a chained puppy before a fistful hunk of
raw meat, all rearing to come over and take a bite’ (‘A Paid Ride’ in Uvipira 1991 31).
Michael Yake Mell 278 [sic] uses a less poetic representation in his novel The Call of the
Land (1993) as he reflects on the city’s fascination: ‘The lights looked alluring and
tantalising.

Bulda reflected on the meaning of the draw of the city lights.

The
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difference now was that he was in Port Moresby as required by the education process
while thousands of others were being attracted to the city in search of a better life’
(111). But it never seemed to live up to its expectation even in the post-independence
era as Winduo suggests in the second stanza of his poem (dedicated to Benjamin Nakin)
‘Dark Night’ (2009):
In a city where life is hard
And filled with broken bottles
We burn within the empty spaces
In a world without money
Unemployment and corruption are parables
Of our time under leadership
Of our own people (A Rower’s Song 2009 12).

The newly educated often considered themselves too educated to return to the
village but found that there were limited opportunities for employment in the city.
Employment had been the ‘dangling carrot’ that inspired the pursuit of education for
many indigenes.

The promise, they found after leaving their villages, was not

forthcoming. A tragic consequence of this movement of people was the creation of
‘ghettos’. The lure of the city signified modernity and success and many indigenes
refused to return to the village, either through embarrassment or because of the hope
they would find employment if they remained.
Compound’ (Melanesian Passages 2004 7-15)

279

This theme is explored in ‘The
and Joe Kanekane’s poem, ‘Port

Moresby’ (1992), a city that has ‘no mercy’ (Mana 1992 9:2, 34). The tragedy of life in
the city is further evident in Kanekane’s poem as he writes, ‘You abandon your roots /
For her glamour and deceit / Only to be drowned’ (Mana 1992 9:2 34).

Joseph

Veramu’s ‘A prayer to the spirit of our motherland’ (1992) expresses the increasing
despair and despondency pervading the city:
Mother,
listen to the sonorous sorrow cries of sons and daughters.
Sow peace and pervade your harmony in loveless land.
Yesterday I saw signs of youth “storm and stress.”
His knife flashed, face fierce, eyes glinting,
teeth gritted.
Said he, “F… your brains buster.”
I stared into cold eyes and said,
“We are brothers, we must love.”
Oh it pained, the knife stab.
I staggered crying, wallet gone,
my warm blood cascading to dirt.
Mother,
your daughters drown in vice,
I saw their fat buttocks swaying like fat baboons
singing, “If you want it come and get it.”
Theatrically, I ran yelling, waving the Bible.
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“Mary Magdalene did it, why can’t you?”
But their shrill laughter pained my soul.
Every morn I prayed to God.
The pastor said, “Be good.”
They said, “Sedative sweet embrace us.”
Mother bestow your wisdom on lost sheep (Te Rau Marie 1992 20).

Religious rhetoric is intertwined with tradition as he again connects Christianity to the
moral decline of Fijian society.
Papua New Guinean Winchlee Oibotee Momber’s scathing anti-colonial poem,
‘Everyman’s Favourite’ [1984?], also shows the negative consequences of the move
from villages to the cities. Religious connections can be made to the glassy kingdom,
the burning coals and the coloniser’s kingdom, the abandonment of all other rivals, and
the temptation of the glittering jewels:
We were so revealing
Our glassy kingdoms sparkled
As glittering jewels in a glass case
And excited men of all classes
As mares to stallions in a pen.
We were so lenient in our charges
Men abandoned all other rivals
And seek our favour
They came running from all directions
And surrounded our cool apartment.
…
We were so carried away
We could not make them stop
They got stuck on us as fleas on dogs
And drained us clean of our very self –
Our life blood!

That is why you find us here today
Occupying the most ignoble place in society –
Empty S. P. bottles thrown away
That were once filled with juicy S. P beer
– Everyman’s favourite – (Mana 8:2 [1984?] 26-27).

The temptation of the city and all its promise fails to deliver and life becomes an S. P.
beer fills the void.
Josephine Abaijah refers to Port Moresby as ‘Logical capital.

Harbour of

foreign ships…Power for foreign machines…Capital of hope, money and violence’ and
Kanekane’s final line in ‘Port Moresby’ (1992), ‘She absorbs you and moves on’ is an
interesting analogy of colonisation (Abaijah 1991 24; Mana 9:2 1992 34). For those
who choose to stay in the townships and cities, the grim realities offer little comfort –
unemployment, hunger and slums become villagers’ new reality. Grace Mera Molisa’s
poem, ‘Insurgent Rebellion’ (1983), exudes the hopelessness and suffering of the
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community living in the slums near Port Vila and exhibits an anger similar to that of the
earlier generation of writers and, like other still-colonised writers, exhibits Fanon’s third
stage:
Native offspring
asphyxiated by
conflicting interests
of disillusioned Manples 280
deluged by the flood
of alien faces
people, races
thoughts and philosophies
of thieving charlatans
scavenging social scum
holding forth
in myriad tongues
till earth to earth
dust to dust
and ashes to ashes!
Made exploiters
sucking my being
dry of my life blood
grabbing acquiring, taking-over
all that can be taken
subjugating
my people
to a life of servitude
hitherto unknown
in our schematic existence
Rendered stateless on our Earth
subjected to a living death
of intellectual colonialism
cultural genocide
psychological murder
and statutory non-entity … (Black Stone 1983 18-22).

Similarly, Jo Nacola’s Samu casts a disparagingly cynical eye on the increasing social
decay that is invading Fijian townships because of the lack of government concern and
the growing righteousness of the hypocritical Christians ‘preaching one thing but
practicing another – Christians only on Sundays’ (I Native no more 1976 35):
Look at the people of this town; help the hungry, the afflicted, the poor, the number of beggars in
the street is increasing, it’s a shame… We pray for our government officers in whatever they do,
be with them so that they will continue to run this country peacefully, even when they’re not
working but resting at home, playing golf, or fishing (25).

Jully Sipolo’s well-known ‘Civilized Girl’ confronts the dilemmas felt by society as an
indigenous girl rejects her traditional past and adopts the modern coloniser’s way (in
this case the worst of the colonisers’ habits) (Civilized Girl 1981 21, Mi Mere 1983
20). 281 It also epitomises the innate desire of the colonised to prove their transition into
contemporary citizen by disassociating themselves from traditional customs.

Jully

Makini [Sipolo]’s ‘Friday Nite Dance at Gizo Club’ is a satirical description of the
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altered lifestyle choices made by the modern Solomon Islander (Raetemaot 1996 4-7).
S. D. Ngwele expresses a similar sentiment in her poem, ‘The Pretender’ (1984):
I
He pretends there was an ommission [sic]
When there had been a commission
He pretends there was a commission
When there had been an ommission [sic]
He pretends to spend extravagantly
But actually he’s at the brink of bankruptcy
He pretends to be some expect [sic]
But actually he is a fake
II
She pretends to please the face
But actually criticizes the back
She pretends not to know you
But intimately she had known you
She pretends that tinned fish is low
But actually private consumption is high
She pretends to be some heavenly beauty
But actually it’s all the new make-ups (Ondobondo 1984 4 18).

Kumalau Tawali in ‘The Song of the Rower’ (1995) offers his view of the push for
modernity as neo-colonialism replaces the coloniser’s governance. The poem begins
with the colonial government described as a monster terrorising the indigenous people:
The son said to his mother
The monster is defeated
Let there be a sign
That I your son
Your blood, your flesh
Have destroyed
The terror of the monster’s rule.
…
Dreams come true often
Solids melt in the heat of the noon sun
Action often is wasteful and fruitless
Rationalisation void and murdering
But dreams can often come true
Dreams walking on two legs
Dreams walking on a million legs
Dreams bursting like dynamite
In a thousand million beating hearts
The dream of the ancient rower
The dream of the present rower
Whose tears are even listening
To the flopping of the seagulls’ wings
To the rowing and marching songs
The songs of the islands and continents (Nuanua 1995 235-236).
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Political independence frees the people from the tyranny from the northwest (England)
and allows them to walk on two legs, however, its replacement, neo-colonialism, has an
equally disastrous effect.
For many others, the hopes of families were pinned on their children’s
successful completion of education. Jully Sipolo’s ‘Sister’s Lament’ is an example of
the confusion that resulted when the dream was not realised (Civilized Girl 1981 3).
Albert Wendt’s satirical examination of the importance of education and religion is
evident in several of his short stories in The Birth and Death of the Miracle Man (1986).
In ‘Exam Failure Praying’ (1986), the young protagonist is fearful of failing his exams
and even more so of dishonouring his father:
My father always tells us that the prayer is always a help to us for to pass our exams at school.
He instruct us for to pray before every exam, so from prime one at our Sapepe school I pray and
end up to form four at the Catholic high school, St Joseph’s. My father he don’t like the Roman
Catholic Church but he arrange for me to go schooling there because I don’t get good enough
marks at form two for to go to Samoa College (54).

A series of bartering continues and concludes with him offering God a compromise, ‘I
will try for to pass the entering exam into Malua Theological College and study for to
be a pastor’ (55). Saving face and not dishonouring his father is at the heart of the
prayers. The father’s dislike of the Roman Catholic Church is set aside as he wants his
child educated at any cost, even his own ethics, but the boy’s broken English establishes
the ineffectiveness of educating Samoan children in English.
The division between the educated and the illiterate continues to grow in the
post-Independence era. Papua New Guinean John Kadiba’s eloquently moving and
perceptive poem, ‘The Widening Gap’ (1984) ruminates on this division but also
encapsulates many of the themes associated with mission schooling:
As the years passby, [sic]
Running there course,
The gap widens.
Between me and the old folk,
The chasm grows,
Inevitably,
Unintentionally,
Unwillingly,
Somehow it widens. …
Letters received,
Dear nephew send me this,
Dear cousin send me that,
Dear brother I want this,
Dear uncle I want that,
Wish I could met all their needs and
Wants
But obligation conflicts
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With meeting ends
In the strange new world.
Letters unanswered,
Silence –the way out,
The chasm widens still.
Not only are we separated
By distance in space and time,
But in way in living,
In experience,
In thought,
In outlook.
As the years move on,
The gap grows,
Inevitably,
Unintentionally,
Unwillingly,
Sadly,
But somehow it happens (Ondobondo 5 1984 13).

In his poem, ‘Letters after Graduation’ (1991), Steven Edmund Winduo reflects
on the ‘letters [that] arrive requesting financial aid’ but ‘not from mother or father who
did not even write’ (Lomo'ha I am, in spirits' voice I call 1991 10). His solution, like
that of Kadiba’s, is to ‘refuse to respond’ but he ‘fear[s] more to come like locusts’
(Lomo'ha I am, in spirits' voice I call 1991 10). The demands from the relatives who
remain within the village is also seen throughout Sia Figiel’s novel, Where we once
belonged (1999) as relatives in New Zealand send money and goods to their Samoan
relatives.
Winduo also reflects on the widening gap between himself and his parents and
the isolation that is implicit in the schooling experience:
…
I have no guest for the ceremony
Only my prospective boss and the university
My parents cannot afford a trip
Relatives too busy to attend
Graduation functions too expensive to host
No one very close felt the way
I did on the day of my ceremony
… (Lomo'ha I am, in spirits' voice I call 1991 10).

Jully Sipolo’s poem, ‘Generation Gap’ (1986) offers the father’s perspective of the
distance that becomes more obvious with every visit between himself and his
university-student child. The frustration and despair is evident in the final lines, ‘Child,
where did I go wrong? / Somewhere along the years, / We lost each other’ (Praying
Parents 1986 7). Alfred Ghere Liligeto examines the growing divide on a broader
scale, between the educated and the uneducated in ‘Me, the Uneducated’ ( n.dat.):
I want to tell you something.
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I am from the village
I have no good education
I am not poor and not rich
I have little money
I haven’t plenty of things
but I have my land and my house
I really know my village!
I see you from the town:
You now dress like Chinese
but you don’t look like one
You now talk like an American
but you say everything wrong.
You now behave like an Indian
But you spend too much money.
What is wrong with you?
I see you don’t like me.
You only like town people.
I see you don’t like your village
You only like your towns and cities
I see you forget to eat ‘butet’ [sweet potato]
You only like bread, butter and sugar.
I see you lost your language:
You only like to learn English.
What has happened to you?
I think you are confused.
I think I am confused too.
To think we need a doctor
To treat our confused head.
Better we create no problem
Better we go our own ways
You go and live in the town
I go and live in the village.
This is the best way! (We, the Villagers n.dat. 32).

For Liligeto, education has caused the split in Solomon Island society between
the educated and the uneducated. The missions brought many Western philosophies but
the two lingering consequences in this poem are education and the English language.
Tony James of Maewo offers the grandparents’ perspective on the increasing
generational divide and the disappointment that is synonymous with progress and the
colonial experience:
Poor, poor grandparents! They had been longing to see us, their grandchildren grow up to
follow the way of life they had been following since their childhood. They longed to see us use
bows and arrows to catch fish and not to spend money on tinned meat and fish. They expected
us to know all the customs of our island and respect our parents as they used to do long
ago…They did not try to give us advice, knowing that it would be no use to us with our newfangled ideas and way of life. They did not tell us stories of their young days or custom stories,
believing that we were not interested in oral stories, but only in stories read in books (Tony
James ‘The Young Generation’ in Gong: Voices from Vanuatu 1983 77).

Kauraka Kauraka of the Cook Islands challenges the educational snobbery that
divides the educated and the “non-educated” in his poem, ‘Darkness to Light’ (1995):
284

Show off with your New Zealand degree!
Think you’re smart?
Let’s compete climbing for coconuts!
Can you husk my number of nuts?
Can you dive and fill the sack with pearl-shells? …
You’re not aware of the darkness within your light.
How I pity you!
Foreign knowledge has blinded your heart (Nuanua 1995 50-51).

He not only challenges the value of the ‘foreign education’ but asserts the value of his
traditional skills that are vital to the survival of the villages. He also reminds the
educated that they remain, no matter how much education they receive, Islanders. Abel
G. Tapisuwe of Pentecost examines this dilemma further in ‘Between Two Worlds’
(1975):
The young people of today are tossed around between two societies – traditional society and
civilised society. They do not know on which side they want to settle permanently. They fit into
neither of them. Their ways are different. They think and talk differently. They have different
tasted. They mimic both societies but in vain (Gong 1975 86-87).

The separation of children from their families as they leave for higher education and of
course employment in the towns and cities is an experience that needs some
compromise and has no real solution at this moment. The emotional cost of education
needs to be considered against its outcome. Benjamin Peter Nakin’s allegorical poem,
‘My Room Mate – The Gecko’ [1984?], reminds the reader that even with education
and the push to modernity, the gecko ‘fighting for survival’ and the student ‘striving for
education’ share the country’s future – ‘Whatever happens / Our destiny is one (Mana
8:2 [1984?] 1). Fijian Vaseva Baba’s ‘5¢ Please!’ (n.dat.) exemplifies the irony of
being educated with a ‘…U. E. Certificate / Collecting dust and / impressing visitors…’
as his ‘…father takes / Special pride; / My son is well educated / But without a job…’,
as does Georgina Narayan’s ‘No Job’ (Both poems in Mana 9:1 n.dat. 9, 10
respectively). Vilsoni Hereniko’s play, ‘Sera’s Choice’ (1987) also examines the everincreasing disparity between rural and urban Fiji.
Villagers often rejected the educated in favour of “their own kind”. The short
stories by Afu Billy – ‘Loke’ (1983), and Lamour Gina’s ‘He is Mine’ (1983) exemplify
this division (Billy Mi Mere 1983 82-92; Gina Mi Mere 1983 6-7). Villagers often
thought of the educated as having an inflated ego or alternatively, they considered the
educated to have ‘sold-out’ their traditional heritage by pursuing Western education and
it accoutrements. Afu Billy’s ‘Loke’ (1983) exemplifies the derision Toia, a city girl,
receives at the hands of the older village women when she visits the village of her
intended future husband (Mi Mere 1983 82-92). In, ‘He is Mine’ (1983), Lamour Gina
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explores the relationship between an educated male and female and questions the
suitable of an educated girl as a wife. Tetu is an educated town girl who loves Randy
but the village has determined Randy’s future and he is to marry Seli, a village girl. His
family believes that ‘town girls make expensive wives’ and do not know the village
ways and are, therefore, undesirable as wives. Seli tells Tetu, ‘you do not know how to
motu or work in the garden’. Later, Seli elopes with a village boy, as she believes she
‘would mean nothing to an educated boy’ (Mi Mere 1983 6-7). A similar theme is
explored in ‘Vari Haba (Marriage)’ (Anon, Mi Mere 1983 99-100 but attributed to Afu
Billy in Mana 80). In this poem, the uneducated village girl is sent home by the
educated male town dweller, as she is unable to satisfy his modern requirements.
Even for those students who completed their education successfully and went on
to have successful careers, moments of doubt and reflections on a lifestyle far-removed
from that of their parents continues to haunt them. Tahitian Taaria Walker recalls her
horror on returning home for school holidays at the sorcery that continued to be
practiced in her village (46-47). Steven Edmund Winduo’s poem ‘For the Graduating
Students of 1991’ ( 2000) is juxtaposed with his ‘Life in an Evening Glass’ (2000) (47,
8). ‘For the Graduating students of 1991’ (2000) reflects his pride and spiritual and
educational growth after many years of schooling and sacrifice yet, the melancholia in
‘Life in an Evening Glass’ (2000) describes the road to graduation as ‘uncertain years’
without guidance and an education marred by incompetent teachers, ‘disasterous [sic]
learning’ and the strain of ‘anxiety, depression and exhaustion’ (47).
The village school remains a strong force in the formative years of children
through primary education in particular , therefore, Christian ideals, ethics and morality
are powerful influences on the indigenous Solomon Islanders and are a legacy of an
agency of colonisation that remains evident throughout their literary works. 282 Poems
relating to marriage, divorce and infidelity by the husband, in particular reflect
entrenched of Christian ideologies. Afu Billy in her role as President of the Solomon
Islands National Council of Women states that:
There are also worries about what the church and their families may say. Marriage, we are told,
is for life. When those two little words ‘I do’ are uttered during the marriage ceremony, they are
not meant to be broken “for better or worse, until death do us part” (2000 174-5).

Christianity and the missions are common tropes within contemporary Pacific
writing. Sina Va’ai discusses the relegation of traditional customs and cultural practices
in connection to education and evangelism:
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The cord that tied the introduction of the written to the colonising impetus of the imperial
nations from Europe resulted not only in translations of the Bible into island tongues but also in
the transitions of the values of things homegrown which were then relegated to second place
after things European (213).

Contemporary Pacific writing redresses this phenomenon.

Celestine Kulaghoe’s

satirical and scathing poem, ‘The Missionary’ (c1975), follows the missionaries’ arrival,
the acquiescence of the people as they infiltrate the villages of Solomon Islands and the
second wave of colonisation by the colonial administration. He also examines the way
in which action by action, white man’s education, the magic of his first-aid to heal and
the temptation implicit in the ‘cane, glittering/ like a snake’, the lives of the villagers
were altered irrevocably. Within this poem too, Kulaghoe also captures the inferior
positioning of “black” skin wrapped wrongly ‘for protection’ and accentuates his point
as the chief’s wife is adorned in a ‘white shroud that sheltered / [her] lean body from the
dirt’. The allegory of the Christian motif and the innate racism within it is evident:
You and I know of the man
who came across the seas
to peel off the wrapping of wrong
that our ancestors, for protection,
attired themselves in
.
At first he thought they were dead
or asleep, but they rose,
accepting him
for the generous glow of his eye.
The resident commissioner saw him
and smiled his civil toothy smile,
holding his cane in his right hand.
The missionary opened his first-aid kit,
cured the chief. Over the wife’s body
He raised his hands in benediction,
providing the white shroud that sheltered
the lean body from the dirt. He taught
the son to make messages
on the sand with his fingers
until paper and pencils arrived.
The missionary multiplied himself
in the boy year by year.
The resident commissioner saw this,
smiled his civil toothy smile.
Raising his right hand,
he slashed a demarcation around
the missionary multiples and then there were two
camps in the place. His crowd
soon wore the civil smile.
You and I know of men in both camps,
segregated by the muddy creek of demarcation.
When measured, alluvial gold exerts
equal weight for equal share,
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but the resident commissioner,
a man of logic, says otherwise.
He looks at the missionary and smiles
his civil toothy smile. In his hand
rests the cane, glittering
like a snake (c1975 15-16).

Alfred Ghere Liligeto also connects racism with religion in his poem ‘Say we are equal’
(n.dat.), particularly in the last stanza as he writes:
But let’s say we are equal
In anatomy and intelligence
For in the same image created He us
After the likeness of His deity
At the expense of His only Son
Why should we squabble?
Skeleton has no colour
Stools are colourless
Blood is universal
Only rainbows have colours (We, the Villagers n.dat. 8).

Steven Edmund Winduo reflects on the infiltration of the missionary within
PNG and shows how the people acquiesce to his authority by privileging him with a
visit to the sacred ‘…haus tambaran / A haus masalai…’ (‘The Missionary and the
Unpainted Mask’ in Lomo'ha 1991 16). Traditional law forbids entry by ‘Women,
children and uninitiated’; village elders, however, downplay its significance claiming
that it is just a ‘boys’ house’ (‘The Missionary and the Unpainted Mask’ in Lomo'ha
1991 16). Winduo achieves two things with this poem; he establishes the continued
village subservience to the missionary (as colonial) authority and challenges it through
his contemporary outlook that challenges this exploitation. His literary technique, by
using distinctive vernacular terminologies, further reinforces his movement away from
colonial assimilation.
Solomon Islander Rexford Orotaloa challenges the assumed ascendancy of the
Christian mission by juxtaposing the Christian God with the tribal gods in his stories
about village life and the changes endured with mission contact in Suremada as
Raraifilu, the story teller, suggests that he:
Doesn’t think there is any difference at all between the Christian god – the Almighty Trinity and
our ancestor gods. The truth is that our ancestors called upon the almighty using different
names. You see, in my tribe there is the god they called Tofunana Mamana the Almighty, the
centre of truth (Suremada 1989 8-9).

For Jack Lahui, the superiority of the Christian church is challenged through his
Melanesian protagonist, Pastor Doriga. Pastor Doriga’s ethics are questionable and as a
keen drinker, he ‘developed a poor relationship with the hierarchy of the old London
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Missionary Society’ (23). Chastised by his ‘circuit minister’ he was eventually left to
his own devices, as punishments were ‘happily accepted’ (23). Even his Ekalesian
congregation question his ‘principle to drink whenever he could’ but Pastor Doriga
simply replies, “It is mentioned in The Book. ‘Take a little wine every now and again
because of many body ills’” (24). More interesting, however, is Pastor Doriga’s less
than pious behaviour – the tendency for his language ‘to change from holy to lowly’ and
his unscrupulous “memory” in money matters (23-28). Lahui’s portrayal of Pastor
Doriga as a man, first and foremost, challenges the righteousness and sanctity of the
modern church in PNG. Lahui’s humour moves beyond the anger of Fanon’s third
stage and show that he has moved into an acceptance of his hybrid state.
In the Samoan short story, ‘Honour Thy Father and Mother’ (2002), Brenda
Sio’s central character returns to the village of her birth as a sixty year old woman.
Shortly after her return home, this nostalgic trip triggers a vivid daydream of her past.
The daydream takes her back to the village and the lessons she learned from her parents.
These lessons are full of the Christian ethos and morality as one might assume by the
title. She reconciles this past, however, with a thriving, ‘independent country’ and ‘a
certain vitality and energy’ – ‘the new buildings were beautiful and there was a
wonderful blend of the old traditional Samoa with the modern styles’ (Tōfā Sasa’a 2002
133). Sio also shows the hybrid acceptance of modern Samoa and exemplifies the need
to modify and extend Fanon’s third stage.
Louise Peltzer of Tahiti achieves a similar result with her rewrite of the arrival
of the missionaries on Tahitian shores, A Strange Ship (Vārua Tupu 2006 13-21). She
uses the traditional mana and reading of omens to predict the missionaries’ arrival:
We knew something was going to happen. The omens were never wrong. The night before had
been atrocious because of violent storms and rain. I don’t remember ever having seen it so
terrible. Each strike of lightning lit up the fare with a roar of thunder, revealing a family curled
up and trembling in fear. What had we done? Why did the atua display their anger this way?
As if our misery wasn’t intense enough, near dawn the gods picked up the earth of Tahiti with
fury and the ground shook (14).

The next day they saw the ship, Pomare calls for ‘Peter the Swede (deserter of the
Daedalus)’ and Jefferson takes command of the first meeting showing his oratory skills
‘to announce the Word of the true God, Jehovah’ to which Pomare responds:
Nothing is more exciting for us than a beautiful speech. It is a difficult art that follows strict
rules taught in special schools. Only those who through birthright or duty must uphold
knowledge and authority can go to these schools. Bad luck falls on the careless, the clumsy, for
the judges in the crowd are merciless. They would mock a speaker without regard for his title or
his authority. A chief only has power if he maintains his gift of speech, and Pomare has his gift
(18).
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Peltzer affirms the value of education in Tahitian society and acknowledges that
education was a key component of the traditional way of life. She offers another view
of the LMS written history suggesting that rather than establishing the missions in
Tahiti to bring “light to the heathens” she says, ‘was it not an homage to the Tahitian
people, a recognition of their elevated spiritual consciousness’ (19). She describes
Jefferson’s desire for ‘a few acres of good land’ on which they might build their homes
and a church. Furthermore, she counters the supposed barbarity of Tahitians with
Pomare’s generosity and its ensuing misinterpretation of land ownership:
It was hard for foreigners to understand our generosity and our laws of hospitality. With a royal
gesture that made the teuteu wobble, Pomare pointed to all the land of Matavai and everything
on it, offering it to his new friends, his brothers; fare, men, women, and children. The
missionaries could even consider Pomare’s own residence and all of its contents as theirs, but he
didn’t think it necessary to offer it. For him, it was understood (19-20).

Peltzer deconstructs the Eurocentric version of Tahitian history and reconstructs it with
the new Tahitian discourse.
In a more irreverent light, Albert Wendt’s ‘I will be our Saviour from the bad
Smell’(1986) is a self-mocking depiction of Christianity within Samoa and achieves a
similar result of reconstructing Samoan religiosity. The village of Saula wakens to an
‘evil’ and ‘insidious invader’, a smell that is so noxious that the community form
committees to track down its source. Eventually, the smell is mapped and revealed to
be ‘oval-shaped’ [with] the church building [in] its centre (106). Wendt’s playful irony
identifies the site of the church as being ‘chosen deliberately by the missionaries – on
the centre of [the] Malae where, during pagan times, prisoners of war had been killed
and sometimes cooked and eaten’ (106). In his decidedly satirical way Wendt adds that
the smell is a punishment: ‘because of all our unpardonable, vicious sins, God, who is a
just and loving Father, has now shrouded us in an invisible, strangling shroud of
Rottenness and Decay’ (110). He reiterates this sardonic tone with, ‘OUR SMELL IS
THE PERFUME OF THE PACIFIC; IT IS THE SCENT OF BIRTH’ (123).
His mocking tone continues in the short stories ‘Daughter of the Mango Season’
(134-154) and ‘Prospecting’ (73-95) which appear later in The Mango’s Kiss (2003).
Wendt offers an intriguing assessment of the coloniser and the colonised through the
relationship of Barker and Mautu. Barker refers to himself whimsically as ‘the civilized
English Lord shipwrecked in Paradise and I have no need for the Christian God,
missionaries, other white-skinned Lords and crucifixes’ (136). Mautu on the other hand
is the revered pastor of his village dedicated to his faith. The friendship is one of mutual
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respect built on a ‘profound need for each other! ... They were so alike, this pagan
papalagi trader and the Christian’ (136). This playful reversal of status also writes back
to the Eurocentric construction of the indigenous people as pagans and savages.
As agents of colonialism, the missionaries introduced the Christian God and the
Gospel, Codes of law, banned many traditional practices, and more generally altered the
Pacific Islanders way of life. Sam Lidimani Alasia’s Fata‘abu [The Voice of God]
(2003) novel, follows Solomon Islanders’ cultural life from the pre-contact era and
acknowledges the cultural transformations introduced by the missionaries, noting that
the Christian influence has left them ‘a divided tribe, a people in conflict and a dying
nation’ (155). Alfred Ghere Liligeto also reflects on the missionaries’ arrival and the
impact the Gospel continues to have on Solomon Islands:
The big white cloud you sailed
Slicing and tagging our puava [land, soil, earth]
Wheedling our innocent ancestors
Transposing beads for our lands
Our tropical rainforest you walked
With gospel coated with love
Christening some but not all
Creating confusion in our midst
The big white bird you flew
To display and boast your might
Projecting your values and empire
At the expense of our identity
Now we watch you cautiously
With our own banners and identity
Under criteria which once were yours
Passing judgement on your treacherous deeds (We, the Villagers n.dat. 6).

Although the missions per se have diminished in number and effect, the impact of
Christianity continues through the churches, their schools and the village priests.
The writers in the contemporary era redress the losses of traditional culture and
reaffirm their value through their writing. In many ways, this can be seen as paying
tribute to their ancestors and it attempts to renegotiate and align the past and the present.
Louise Peltzer achieves this aim with her poem, ‘Ta‘aroari‘i’ (2006):
On your grave, allow a friend to place
This modest poem of tangled flowers.
You see, this time I didn’t cry.
These few tears are just a bit of dew.
Evening falls, the time you liked best
To dance to the sound of the drums of vivo.
Your joy, so grand, made your skirt fly
So that even God laughed.
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There so much happiness could only trouble
Those men who came from elsewhere, certain of their desires.
The joyous people, in turn, must suffer,
Isn’t happiness the greatest sin?
In an era when the body was sinful,
When only the Word expressed thought,
What could dancing be if not a penance?
He might fall! He fell, just as they said he would.
Today, young Tahitians remember
That once a man elected to die
In order to save the dance that alone could nourish
Our generous souls and quench our spiritual thirst.
Those sad people from the past are now less sad,
Having themselves discovered the soul’s language.
Their hearts murmur, “It is time to be free of blame—
Ta‘aroari‘i, you did not die for nothing (Vārua Tupu 2006 33).

She celebrates her ancestry and her traditional ways, contrasting the happiness and joy
of her ancestors with ‘those men…from elsewhere, certain of their desires’ and seeks a
rational answer to the Christian definition of sin as she asks if ‘happiness is the greatest
sin?’ The stark contrast of ‘the once joyous people’ of pre-Christian times with ‘the sad
people from the past’ confirms the staid and oppressive authority of the missionaries.
The loss of joy is also linked to the loss of language. Jacob Henry uses a similar
technique in his poems, ‘Changing Winds’ (1984) and ‘Taboo’ (1984) to reconnect the
present and the past (Ondobondo 4 Mid 1984 13). The old and new sit side by side as
the indigenes grapple with their crises of identity and reaffirm their ancestral heritage.
In an interesting contrast, in 1991 PNG writer, Josephine Abaijah’s biography,
A Thousand Coloured Dreams, was published. Her experiences of the mission contrast
starkly with the younger writers of the contemporary generation. She writes:
The most effective part of Australian colonial strategy was the open-handed invitation to
Christian Missions to take over the country. This probably cost the Australians nothing and they
knew that the good folk of the missions, and their overseas faithful, would be prepared to
provide some of the services and development that the Australian government was reluctant to
do at any cost to themselves. The missions provided us with our only education and they catered
for some emotional development and wholeness through expression, love and beauty which were
eagerly seized upon and internalised by the people (8).

For her, the missions were a compassionate and benevolent entity that had a positive
and nurturing influence on the lives of the Papua New Guineans. On the other hand,
she censures the administrative government for the afflictions and despair of
colonisation as she powerfully asserts Papuan indigenous culture, thereby challenging
colonial imposition. She claims Westerners, ‘not only bring their own religion, their
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language and their material with them when they colonise a country they also bring
their diseases and wars’ (5).
Tate Simi of Samoa shows a similar contempt for white governance and
intervention in the second of his ‘Four Poems: Cultural Connection’, ‘Lip Service’
(1980):
His “kia Orana kotou katoatoa” –
Launched with emotionless rapidity –
Landed indifferently on my ears
Awakening my senses to how easy
It is to debase our culture;
To create clichés of our korero. [meeting, discussion]
And it wasn’t that he spoke in English
On “Preservation of the Maori Language and
Culture”
But that he kept checking his watch
As if he was desperate to go home
And continue with his Papaa
Way of life (Mana 5:1 1980 39).

The official’s disrespect of custom by the official shows the irony of addressing such an
important issue as the preservation of the Cook Islands ‘Maori Language and Culture’
and signifies the debasement of Cook Islands culture through his indifference.
Interestingly, the sub-title ‘lip service’ implies the insincerity of the official and also,
laterally, reverses the concept of the indigene paying homage to the coloniser as
discussed in Vanessa Smith in her chapter of the same name. In Nora z Brash’s play,
‘Pick the Bone Dry’ (1996), Venda, an old woman is confused by the inanity and
insincere gesture of the government department as they all try to outshine each other
and she, logically and sensibly, comes to the officials’ rescue (99-130).
Colonisation continues as a topical issue within the contemporary literature and
the literature continues to examine the influences and cultural transformations that
dominate the every day life of modern Oceania because of its intrusion. Fijian Joseph
Veramu’s ‘Mask’ (1992) refers to the Fijians ‘whitification’. Any attempt to assert
their cultural heritage by removing that mask is futile when the Western lifestyle is
entrenched within their daily lives – in the food they eat, the products they use, the
literature of “The Hardy Boys” and more especially in their English-language Bible (Te
Rau Maire 1992 21).
There is no mistaking the colonial impact in ‘Belau be Brave’ (1992) as Cite
Morei of Belau infuses her poem with passion and anger, admonishing not only the
missionaries role in the colonisation of her country, but the continuation of the colonial
apparatus by the colonial government:
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Belau Be Brave…
thy nobleman’s creed is in the grave,
decaying by greed,
their loyal deeds once engraved,
at Ulong in Wilson’s log,
are gone, lost in history books
dusty, buried in Leeboo’s grave. 283
Why do people rave? why do I rage?
Disasters, diseases and deaths,
come and gone; we are not alone,
Family and friends bound us as one.
We survived.
Beachcombers, traders and foreigners
came and claimed…
They exclaimed, “What beautiful real-estate,
best they be barriers for our disasters,
maybe, forward bases for carriers…”
For goodness sake, is not Bikini enough?
Mururoa, Hiroshima? Nagasaki?
Is Three Mile Islands still without life?
Belau be brave, our lives at stake.
Never sell your seas, your soul
For everlasting food stamps.
Belau be brave…
your dignity, your pride
will in its stride
with your sons and daughters yet to come.
We must survive (Te Rau Maire 1992 4).

The poem shows the resilience of not only the country to survive, but of its traditional
determination. The Pacific Islands have endured mission intrusion, colonial governance,
a war not of their making and the French nuclear testing; in every instance, the people
have survived and by sheer tenacity and persistence, the traditional and cultural
knowledge of the islands is being reclaimed. As Albert Wendt comments:
We and our cultures have survived and adapted when we were expected to die, vanish, under the
influence of supposedly stronger superior cultures and their technologies. Our story of the
Pacific is that of marvelous endurance, survival and dynamic adaptation, despite enormous
suffering under colonialism in some of our countries. We have survived through our own efforts
and ingenuity. We have indigenized much that was colonial or foreign to suit ourselves, creating
new blends and forms. We have indigenized Western art forms, including the novel (Nuanua
1995 3).

The power of Pacific writing continues to reach into the world globally but within the
islands too. Just as the French nuclear testing in the Pacific became a protest discourse
within Pacific literature and reflects the vulnerability of any of the islands in isolation, it
also affirms the unity and connectedness of the islands as Vaine Rasmussen affirms in
her poems, ‘Pacific Status Quo’ (Te Rau Marie 1992 12) and in ‘Our Pacific’ (1992):
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There is not one Pacific
There are many
From the solid slopes of Mount Hagen
and Porgera’s wealth in the west
To the pearl locked islets
of Tuamotu’s east
From the chilly tips
Of Maoridom south
To the borders of the Northern Territories
and her mysteries that span from equator
to cancer.
There is not one troubled region
There are many
Trade links and nuclear free zones
cohabit with foreign assistance
and internal discord,
my sister does not speak with me anymore
and old ways of doing things are re-looked at
Children go to faraway places
and babai pits lie idle and still.
There is not one Pacific
Only one common theme
That development is certain
Though foreign
And coconuts will continue
to fall,
the Pacific ocean will camouflage
superficial dreams
and the faint sound of drums
will still be heard
If we pause a while to listen (Author’s underlining Te Rau Maire 1992 13).

Albert Wendt acknowledges this interconnectedness within the Pacific and of how
writing becomes the tool by which the barriers and divisions of colonialism are being
torn down:
In spite of the political barriers dividing our countries, an intense creative activity is starting to
weave firm links between us. This cultural awakening, inspired and fostered by the people of
Oceania, is not stopping at the artificial political frontiers drawn up over the past 200 [sic] years
by the colonial powers. For me this awakening is the first real sign that we are breaking from
the colonial chill and finding our own beings (Wendt ‘Introduction’ Lali 1980 xiii).

Konai Helu Thaman’s Kakala (1993) is a reflective text that mostly offers her
thoughts on modern day life rather than an austere appraisal of colonisation. Although
Tongan, Thaman, nonetheless, engages with the temptation and greed of the capitalism
that infiltrated, New Caledonia. She writes of, ‘…defen[ce of] the Kanak cause /
against the carnage of colonialism / and the greed of materialism’ in ‘Kanak
Anniversary’ (1993 13).

In a similar manner, Teresia Kieuea Teaiwa’s poem,

‘Travellers’ (1995), presents a stinging appraisal of the effects of dispossession,
oppression and their debilitating consequences at the hands of the colonial oppressor
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(Searching for Nei Nim’anoa 1995 4).
Makiuti Tongia of the Cook Islands celebrates and paradoxically mourns the
loss of her heritage in her poems ‘Ta’akura’ [goddess of beauty] (1992) and ‘Call the
Torea’ [migratory bird] (Te Rau Maire 1992 5, 6). At the heart of both of these poems
is mission intrusion and its subsequent diminishment of Cook Islands culture,
nevertheless, through the literary techniques of abrogation and appropriation, Tongia is
able to reinscribe her culture:
You are dead
gone.
Your spirit is in Avaiki [ancestral home]
feeding on spirit men
and sons
True, your beauty was known
to men from distant shores
from Ariki [chief] blood
and priestly robes
From aging warriors
and yet sons not yet
men.
Tapa [barkcloth] cloth carefully beaten
Woven mats in turmeric
colours
A house of men
tired
wandering
lost.
They came to find you –
at Parengaru
Tikioki
Maungaroa
Maunga Piko
They came to find you
at stolen moments
in quiet motel rooms
But, you are not here
This is our world
our playground of dreams
our spoken world
of madness “Ta’akura” [goddess of beauty] (Te Rau Maire 1992 5)
The call of the torea
is muted
cold
extinct.
Soon the matooi [sweet-smelling flower used for scenting oil]
garlands of the dead
And I await for your cold fingers
numb
to the music of the kaara [drum]
chasing the night away.
I sing pompous Christian songs
safe in the mana of
this foreign hymn.
Come – the torea
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is muted now
it is cold, extinct (‘Call the Torea’ [migratory bird] (Te Rau Maire 1992 6).

The power of literature and the writer to reinscribe and restore traditional culture
is examined through the allegory of the warrior in Cook Islander, Pamela Takiora
Ingram Pryor’s poem, ‘E Tama’ (1980):
Spine of steel bending with strength and flexibility
Graceful movements conveying the language
Of your body
You are a warrior bridging two cultures
Fighting the death of your language
That your dignity may live.
You came with songs, with poems
Wearing your freedom like a medallion
Around your neck
Your head held high
Your vision
Drawing you closer to the source of your tupuna.
You are not alone
We are all sailing the same course
Navigating with our limited vision
Reaching back across an ocean of generations
With renewed hope and understanding
Desperately reaching for the hands
That will lead us
Comfort us
Give us confidence to be ourselves (Mana 5:1 1980 43). 284

The significance of the ocean and navigation to her traditional culture and its use as a
metaphor for sailing augments the historical connection to tradition and culture, further
emphasising the power of the poem and the poet.
In ‘The Balloonfish and the Armadillo’ (1986), Albert Wendt asserts the
assimilist nature of the first-mission contact generation through Gabriel’s grandfather,
who is austere and English Victorian in actions and beliefs, valuing all things “proper”.
Through this characterisation, Wendt positions the assimilist view as the ideal and
reaffirms this as Gabriel remembers that, ‘[m]ost important of all…we were not to
reveal at any time our “Samoan side” which, according to our grandmother, was
“uncivilized and pagan”’ (Birth and Death of the Miracle Man 1986 68).

This

assimilation is reaffirmed when, after the grandfather’s death a few months earlier,
Samoan independence triggers the memory of his grandfather. He recalls that his
grandfather had ‘dreaded and opposed [independence]’ because it meant, ‘the Samoans,
the ignorant forces of anarchy, are going to run and ruin the country’ (67).

The

grandfather implied that the anarchists were the participants of the Mau resistance
movement of the 1920s and 1930s. After the father’s death, overwhelmed with grief, the
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story shifts to first person as Gabriel reflects on the connectedness of family and
heritage as he thinks of, ‘the inconsolable grief of your parents and grandparents and
brothers, your heritage, the profit and the loss no longer in equilibrium; your son, the
avenger, is a victim of that terrible history’ (72). The shift to first person is very
important as it takes the bigger picture of colonial disposition, the socio-political and
economic concerns of Samoa, and makes them personal. Paul Sharrad says of Wendt:
Wendt’s work certainly engages with island economics and cultural identity, but it is always an
imaginative construct and should be understood a personal, passionate and ongoing struggle
through (and with) literary forms in order to construct a complexly social metaphysical
expression of the human significance of living in one part of the world – apart that is not
anyone’s “somewhere else”, but someone’s home (Circling the Void 2003 viii).

Papua New Guinean, Ignatius Kilage, in My mother calls me Yaltep (1995),
prefaces his short story with, ‘you may not be able to understand the confused state of
my mind as you may have been spared the painful experience of trying to understand
two diametrically opposed cultures at once’ (Extract in Nuanua 1995 200). Kilage
identifies the central dilemma Pacific writing negotiates.

He also refers to the

indoctrination process and regimentation that schooling wrought on its recipients: ‘we
were marched…placed on rows of planks and indoctrinated with all kinds of signs and
words which meant nothing to us’ (Extract in Nuanua 1995 208). Vincent Warakai’s
‘Dancing yet to the Dim Dim’s Beat’ (1984) affirms the impact of colonisation and its
persistence on the Papua New Guinean people but, in the last stanza of the poem, shifts
the momentum of the beating drum to articulate the ‘impending’ resistance that grew in
the post-colonial era:
We are clapping
Yes, but without leaping
For the fetters of dominance
Still persist
Yes, still persist
On dominating
Holding us down.
We have been dancing
Yes, but not for our own tune
For we are not immune
Yes, for our truly, our own truly
Music of life is eroding
Yes, the mystic tune holds
Us spellbound
Our independence abused.
We have been dancing
Yes, we have our senses throbbing
Like an adolescent’s ignorance
Yes, we have been misled
For the throbbing is a mishmash
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the mirth you hear
Yes, it is about our won
Mis-shapen rebirth.
We have been dancing
Yes, our anklets and
Amulets now are
Yes, grinding into our skin
No longer are they a décor
Yes, they are our chains.
We have been dancing
Yes, but the euphoria has died
It is now the dull drumming
Yes, of the flat drums
Thud dada thud da thud dada thud
Yes, it is signaling not the bliss,
But the impending crisis (Ondobondo 4 Mid 1984 front cover).

Similarly, in ‘Melanesian Amnesia’ (1984), fellow Papua New Guinean, Jacob Henry
supports the ominous foresight of Warakai and the impending disasters that colonisation
will continue to bring even in the post-colonial era through poverty, ‘deserted hamlets’
and the cultural loss ‘heritage of tradition’ of the Papua New Guinean people
(Ondobondo 4 Mid 1984 13). Regis Stella’s short story, ‘Week-end Tasol’ (Mana 1984
67-71) and Sampson Ngwele’s poem, ‘Modern Beats’ [1984?] examine the social
decay that continues to cause concern in many of the islands including PNG. Ngwele
writes, ‘Modern musical beat- / lifting drunken feet / to an endless fall / into an abyss of
emptiness’ (Mana [1984?] 17).
The void or ‘emptiness’ is an expanding motif of contemporary writing as the
disillusionment of modernity continues to mount. This wave of discontentment is
shared by Vanuatu poet Salvato Giobums in ‘Drinking Beer’ (Gong 1983 26), and
Samoan writer Marekita Va‘ai as she juxtaposes the celebrations of Constitution Day
with the loss of identity, destructive elements of disease and pollution brought from the
“outsiders” all in the name of development. Furthermore, she posits these calamities
within the ‘amour’ of the gospel connecting it to ‘greed and exploitation:
‘Constitution Day’
…
To be born of the land
is your identity
to be proud of
cherished
preserved
promoted
and respected.
The unborn can be guided
encouraged
immersed
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nurtured
in the spirit of the vanua [land Fijian]
to live.
To know what I am
gives me a sense of identity
which will help, to
shape
mould
guide
direct
encourage
enrich
equip
me
to meet
the challenges of tomorrow.
…
Waves from afar
lash against virgin shores
eroding the vanua
raping the beauty of her smile.
An intrusion to the spirit of the earoeni [clan/tribe (Nauruan)]
intoxicating her soul
eat imin ngen bwain aton [of these things from outside (Nauruan)]
pollution
disease
lies
destruction.
In the name of development
waves from afar
roll in, armoured with a gospel of
greed and exploitation (Pinnacles 1993 15-17).

Although the anger of the third stage of Fanon is present in this poem, there are also
signs of the shift to the new stage of hybridity. Va‘ai affirms that she has the necessary
traditional knowledge and nurturing needed for a ‘meaningful existence’. The poem
shows how signs of slippage between assimilationist views and syncretisation at times
overlap and can coexist.
In the search for cultural roots, some of the writers found a void they were
unable to fill. The loss of ancestral knowledge and disconnection from families left
gaps in their ancestry leading to a sense of isolation. They were cut-off from their roots
with no where to turn. Kairangi Samuel and Jon Jonasen, both of the Cook Islands,
reflect on the motif of a cultural void in their poems, ‘Speak To Grandma’ (1992) and
‘Where Shall I Turn’ (1992) respectively (Te Rau Maire 1992 9; 10). Loujaya M.
Kouza of PNG expresses a similar sentiment in her poem, ‘Am I a Child of my People?’
(1984):
…
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Am I a child of my people?
Who am I?
Who am I?
No concept of past traditions
no language
no claim to land
no relations
…
When you were born
child
no one came
no one said, see here child
I am your uncle
I am your auntie
I am your namesake
no one (Ondobondo 4 Mid 1984 11)

Patrick Araia Amaru of French Polynesia like Cook Islander, Pamela Takiora Ingram
Pryor in her poem, ‘E Tama’ (1992), utilises the allegory of the ocean and nature as
‘waves crash and break’ and the ‘wind of oblivion erases / pride and knowledge’ in his
poem ‘Culture and Identity’ (Vārua Tupu 2006 92).

This reflects the impact of

colonisation in French Polynesians but, like Winduo and many other poets, Amaru turns
the poem around in the last few lines to remind the people of their traditional heritage.
The movement from villages to towns and cities to find employment created an
array of problems such as unemployment, a growing incidence of poverty, signs of
social decay often described through the abuse of alcohol and the materialism that came
with the new capitalist driven society.

Disillusionment with the neo-colonialist

governments, the ever-increasing poverty and growing resentments at the lack of
development in the Pacific Islands also found its critics. Grace Mera Molisa is scathing
of the Western influence within her Vanuatu government in her poem, ‘NeoColonialism’ (Nuanua 1995 391-392). Stewart Nikents, M. B. E. castigates his Papua
New Guinean government for its ineffectiveness in his poem, ‘Haus Man: National
Parliament’ as he warns the government to listen to the people (Savannah Flames 2001
94). George Tapao’s embittered attack at the new PNG government in his poem, ‘New
Master’ [1984?] exposes its hypocrisies, ineffectiveness and corruption:
To White ones you said;
- self-centred capitalists,
-aggressive bad kiaps,
-eradicators of cultures,
-drainers of resources.
You promised you would;
-equate the class system,
-maintain the Mela—culture,
-transform the land—modernization,
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-populate the name of Paradise,
A wealthy, peaceful country indeed.
But now you are on their chair,
A comfortable chair indeed.
Now you wear their shoes,
Fashionable shoes indeed.
Now you speak their fancy tongues,
Beautiful tongues indeed.
But you have mounted more than them;
Your dark glassed cars
Like that of your honoured Green
Your well varnished houses
Glistening like the marbles of Rome
Your everyday bulky pockets
More like your colleague – Amin’s
What more – you name it.
Why have you neglected your policies?
Leaving them to rust in that monument.
Why have you neglected your brothers?
Blinded by the power of talking money!
Just yesterday a Black Resistor…
Now Black-White in white fashion
You are a true colonial master
In a colonial surviving country (Mana 8:2 [1984?] 20).

The sting in this poem, is similar to that of Wendt’s ‘The Balloonfish and the
Armadillo’ (1986) in the depiction of the new indigenous leaders as the ‘Black
Resistor[s]’ of the Black Niugini Movement of the 1970s. Makiuti Tongia issues a
warning to the corrupt and egocentric élite, ‘white and black’, in ‘Beware the Dog’
(1984):
As I walk this rich suburb
Full of white and black chiefs
I hear the barking of a dog
I listen to its calls
Knowing I am that dog
Picking what it can
From the overflowing rubbish tins
I say to you chiefs
Bury the scraps you can’t eat
So no hungry dog will come to eat
At your locked gate
Chiefs beware of hungry
Dogs! (Seaweeds and Constructions 1984 29).

Tongan writer Sitaleki A. Finau exposes the “cracks” in society and the lack of
support by the government and the growing spread of AIDS in the Pacific in his poem,
‘Cracks in the Sky’ (1992) but uses the moralising tone of Christianity to reinforce his
message (Te Rau Maire 1992 60). T. Kevin D’Arcy observes:
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…many of the dreams of independence seem to have turned sour, Pan-Melanesian identity
seems a dead letter while daylight hoodlums (affectionately known as ‘rascals’) patrol the
streets. Squatter settlements and their attendant crimes flourish around the big cities while
school drop-outs and unemployment cause headaches in the hinterland. PNG has moved rapidly
from a village-based rural society to that of a capital intensive city life. So it is little wonder that
many of the writers hark back nostalgically to the simplicity and honestly of village life while
others protest against social injustices of new metropolitan ways’ (‘New PNG Writing’ [1984?]
v).

David K. Leke reflects on the growing needs within the cities and acknowledges
the Church as being as obliged as governments to tackle the needs of the people. The
Church was seen as a ‘catalyst for change, a facilitator for national development, and an
equipper for the ministry of the Gospel of Jesus Christ’ (‘The Role of Churches’ 2003
283). Missions, and more specifically the churches, in modern PNG continue to retain
an influence on the society.

Daniel K. Leke notes that the Church had a moral

responsibility in ‘the development of the total person, rather than an aspect of it’. Its
moral responsibilities were to ‘combat activities that contribute to poverty and
economic and social disparity, it needs to encourage peace, love and social harmony’
(‘The Role of Churches’ 2003 284). He calls on the church to minister to those in the
community in need. He comments that the church needs to involve itself with the
‘[u]nemployed youth and those involved in drugs, alcohol and prostitution need to be
cared for, accommodated and fed’ (‘The Role of Churches’ 2003 288). The church and
government cannot ‘develop a tendency to avoid such people’ and acknowledges that
‘[t]he church cannot remain silent. We must become advocates for the poor’ (‘The Role
of Churches’ 2003 288, 290).
The shift from agricultural subsistence societies to Western capitalist economies
held a great deal of hope and promised a brighter future for Pacific Islanders. The
effects of the new economic states may have taken some time to become evident but the
consequences in the post-colonial era have had equally as devastating impact as the
cultural transformations of colonialism. The promised development of the region has
been either absent or ineffectual. Michael Yake Mell’s [sic] The Call of the Land
(1993) examines the corruption of his PNG neo-colonial government within Chapter 10,
‘Home for the Holidays’ (129-151). Epeli Hau‘ofa’s satirical stories, Tales of the
Tikongs (1983) and Kisses in the Nederends (1987) reflect the absurdity of
inappropriate development, or development for the sake of development, the corruption
that coexists with that development and the bureaucracy that wastes natural, human and
financial resources that seem to be an innate element of neo-colonialism. Tale of the
Tikongs (1983) is set in the fictional island of Tiko. Each chapter contains a religious
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reference, often glaringly apparent in the title of the story, and Hau‘ofa critically
appraises, even if satirically, the overwhelming and widespread effects of Christianity
and development on the islanders. Central to these stories is the genre of oral story
telling. Hau‘ofa’s stories are tall-tales, full of half-truths and innuendo and even though
comical in their exaggerations, offer a ‘social critique in order to pinpoint particular
socio-economic problems in the Pacific (Michelle Keown 175).

In Kisses on the

Nederends (1987), Oilei Bomboki’s disturbed psyche manifests as a physical ailment,
an anal fistula (a boil). Although largely a satire on faith healing, Hau‘ofa comments on
the self-importance and promotion of bureaucrats, and as in the Tales of the Tikongs
(1983), he uses humour and the satirical gaze to critique neo-colonialism and the
fallibility of development within contemporary Pacific.
Joe Kanekane analyses PNG development in terms of a disappearing
environment, a fight for ‘the love of money’ that leaves ‘no time for singsing and
dances’. He also connects development to other detrimental social effects – ‘Diet
change has seen our old die faster / Our children are confused in two worlds’. His
‘feeble society tormented by the love of money / the price of development’ (Mana 8:2
[1984?] 33). Nanette Woonton’s poem, ‘Progress’ (1992), debates the development in
the Cook Islands by her absence from it using the idyllic, before setting of a traditional
and carefree island and replacing it with an environment ‘raped’ by foreign exploitation
and a demoralized community who sell-out their traditions and craftworks for cash (Te
Rau Maire 1992 17-18). Steven Edmund Winduo’s ‘Savannah Revisited’ (2000)
critically examines development through the cultural transformations of PNG from the
village to the city and the destruction and increasing dissipation of society (Hembemba
2000 14-17).

Benjamin Peter Nakin’s ‘Highlands Highway’ [1984?] reveals the

destruction of the environment and the reality of what colonisation has cost PNG:
…
Out of Lae to the Highlands
Like a snake ripple
Through rich kunai grasslands
And bilas blue mountains
Where the sun is all smiles,
It curls,
An asset of the Government.
More like a dry river-bed
Painted black and white.
Resembling the torrent
That flows down from the hills
Lies an economic asset
For national development
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It resembles ant trails
Where trucks and cars
Like insects run to and fro
A valuable piece of infrastructure
For transportation; communication.
It was built for the nation
And wondered at,
Like a God.
Built with sweat and blisters,
It paved the way
For blood and tears.
Yes, built for development,
But now I despise you
For the lives you have taken
The crosses and the graves
That stand solitary by your sides
Like milestones.
To claim life or to give?
Why do you twist,
Deeper into my heartland? (Mana 8:2 [1984?] 8).

The Church rhetoric remains intact, mission intrusion and development are
connected. Steven Winduo’s ‘Lost our way’ (2009) captures the contradictions of
colonialism and the missions:

We stood for culture
You stood for development
We stood for democracy
You stood for yourself
We wept for our traditions
You swept away our sins
We worked hard for our money
You just learned the word
We are not sure where we are
Going there, over there, somewhere\You forgot you could go to prison
Or die like the rest of them in hell
You are no longer the light
Of truth, justice and peace
We lost our way to you (A Rower’s Song 2009 3).

His church rhetoric continues to ensure that the poem can be read in terms of his
country’s missionisation. Luke Puye’s cynical poem captures the outrage many Papua
New Guinean’s feel as governments, both colonial and neo-colonial, fail to deliver the
promise of development and a place in the global world in ‘All in the Name of
Development’ (1984):
My trees are gone
My bushes are gone
Where are the birds that filled the trees
Where are the melodies that filled the peaceful air
Where are the wonders of a living forest
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The magic of a new born chick
Now they are gone, all gone
All in the name of development
“We bring money,” they said
“We bring riches,” they cried
Where is the standard of living they promised us?
Where is the happiness they offered us?
Yes, our leaders have cheated us
All for one thing
All in the name of development
How I miss the cool jungle air
Air so fresh, and fragranced by beauteous mountain flowers
How I long for the luxurious clear streams
Water so cool and refreshing
Yes, the heart of paradise was mine
The rarest of precious stones I had
But now it’s gone, lost forever
All in the name of development
What a fool I’ve been
I’ve watched them rob my priceless stone
I’ve watched them rape my virgin land
I’ve watched them plunder my paradise
My heat, my very soul
My priceless treasure
All is gone, all is lost
All in the name of development (Ondobondo 1984 17).

Within this poem, Winduo’s ‘Savannah Revisited’ (2000) and Nanette Woonton’s
‘Progress’ (1992), education mission influence and the ensuing education is at the heart
of the promised development. The anger of these poems becomes even more apparent
when placed in the context of the sacrifices these writers have made in order to gain an
education that promised them a place in a modern world.

Puye’s poem also

encapsulates the increasing motif in contemporary writing of commercialisation and the
selling-out of traditional culture. Jully Makini examines this dynamic through her
poem, ‘O White Man’ (2007), as her native Solomon Islands is exploited by
entrepreneurs and tourists (Flotsam and Jetsam 2007 25). She explores this idea further
in relation to Honolulu, Hawai‘i in her poem, ‘Ala Moana Beach Park’ (2007), which
signifies the interconnectedness of the Pacific Islands and the difficulties associated
with continued Western intrusion (Flotsam and Jetsam 2007 2-3). In her poem, ‘In the
Name of the Lord’ (2007), she connects Christian evangelism with commercial
exploitation:
…I converted heathens to Christianity
built churches and schools
to proclaim your Word.
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…I acquired land for plantations
And set up businesses
To keep the church running.
…I set up a sawmilling company
a hardware, shipping partnership
with gullible members of the congregation.
…I used my evangelical conversions
to fund-raise
and make extra money for my pocket.
…I played with your emotions
and got free labour
to build my fancy homes
while yours rot and crumble.
…I used the fear of the Lord
so you kept me supplied with food
whenever I flicked my whip.
…I gained thousands of disciples
willing to follow me to hell
…eternal wars keep raging
with no end in sight (Flotsam and Jetsam 2007 45).

There is no mistaking Makini’s caustic and embittered tone directed at the evangelical
missionaries as she challenges any notion of a benevolent regime, highlighting instead
their greed and exploitation of indigenous peoples. For Makini, the impact of mission
intrusion and so-called development continues to haunt the Pacific Islanders.
Papua New Guinean Jack Lahui’s satirical and insightful poem, ‘My American
Fantasy’ (1987), offers an insight into the increasing intrusion of American capitalist
influence as, perhaps, the very heartland of the corporation and commercialisation, as it
creeps into PNG 285:
I look to a possible day
When all commerce
takes a new form
Management aims toward
Machinery efficiency
Cooled in punched tape dialect
Planes arrive from Mars with prawns
Families are finally one family
Angels and mortals are brothers and sisters
and – God?
He is Vice-President of
a giant corporation
who can be called
Toll Free
Via Laser Beam (Through Melanesian Eyes 1987 100).
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Lahui’s poem like Albert Wendt’s poem, ‘All Streets Lead’ (1984) and Nakin’s
‘Highlands Highway’ [1984?] uses the Church rhetoric to attack the irony of the
Christian message of love with the crass and hypocritical commercialisation and
cultural betrayal:
All streets lead to the House of Terror.
Above its front door is this question:
WHAT’S LOVE GOT TO DO WITH MONEY?
Merchants with bible-black eyes
and smiles as bright as new coins
hook themselves like bats
to the ice-blue walls inside.
Assess in orderly litanies
like connoisseurs the various cuts.
Decide on weights and prices,
the profit and sources of supply.
At the end of every meeting
they echo this refrain:
‘What’s love got to do with money?
What’s love got to do with the price of man? (Shaman of Visions 1984 54).

There is no mistaking his sardonic implication that commercialism has become the new
religion. The merchants have become the new missionaries spreading their message
and hooking the converts. Wendt’s final line is perhaps the most intuitive as Samoans
have been bought by colonialism and Christianity. Francis Nii uses this same Christian
rhetoric in her short but biting study of commercialism in PNG, ‘Kina Money’ [shell
money]:
Laden with the burden of the West
Crucified slyly and forever
On the forsaken tree.
Deteriorating and smouldering in soul [sic]
Yet unabated.
Kina
Residual name (Ondobondo 4 [1984?] 18)

Christian conversion has betrayed and crucified the Papua New Guineans and the kina
has become an allegory for the thirty pieces of silver of Judas’ betrayal. Sampson
Ngwele’s ‘All Change’ [1984?] is a powerfully expressive poem that exposes the
Christian disruption to his Papua New Guinean culture and traces the changes through
colonialism and into the despair and despondency of neo-colonialism:
We survived since birth,
Treasures buried in every home.
“Primitive, uncivilized,” they say.
“New born and civilized,” I appeal.
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Just yesterday they came,
Injecting the common medicine,
Leaving it to rot in our hearts.
But I see it leaks, overflows.
“Eradicate diversified cultures.
Eliminate valued treasures.
Destroy the theory of identity.”
…
“You can’t put back the clock,
’cause times change,” they shout.
Haste makes waste. Take a look, fool.
Take a look before that careless leap.
…
From frying pan into the fire,
Those trapped by taste,
Agitate in bloody agony,
Blindly nesting a home –
Penury, prostitution, starvation,
Abundant in good measure. … (Mana [1984?] 21-22).

It is a heartrending summary of the cost of missionisation, education and colonial
governance in the Pacific. Jully Sipolo uses a similar style in her poems, ‘Development’
(1981), ‘Money’ (1981) and ‘Noro’ (1981) (Civilized Girl 1981 15, 45, 19 respectively).
The questions raised and the concerns of the Pacific writers are socio-politically charged
and reflect how extensive these issues are across the Pacific Islands.
Many writers, both men and women, began to bring issues relating to women to
the fore in the 1980s and beyond. Robert Nicole comments that:
Women empower men, they provide a home and words of encouragement for the young ones,
they inspire new generations and they do all of the unnoticed tasks that connect the larger forces
of a society to make a whole. We want to educate men and women to recognise that women can
and must be allowed to make the choices that will help them live more fulfilling lives (Niu
Waves 2001 163).

The growing discourse on women in contemporary writing, their role in society as
nurturers and homemakers, their education and employment prospects and an increasing
incidence of domestic violence is also evident within Pacific writing and it exhibits the
specifities of mission and education. Within this writing, it is evident that women offer an
insight into their world often from within a very personal and emotional space. Their
poetry and prose reflect their fears and concerns about the future for themselves, their
families and their society. Tongan writer, Konai Helu Thaman, states that:
While much has been written about the impact of colonialism on Pacific economies, environments,
politics, and social structures, little attention has been focused on its impact on people’s minds,
particularly on their ways of knowing, their views of who and what they are, and what they consider
worthwhile to teach and learn (‘Decolonizing Pacific Studies Indigenous Perspectives, Knowledge,
and Wisdom in Higher Education’ 2003 n. pag).

For women born in the pre-independence era, creative works focus on issues of
subjugation (not only by the coloniser but more specifically by the indigenous male), bride
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price, violence – especially domestic violence, education, and village/town relationships,
all most often within a strong Christian ideological framework. These works highlight the
plight of women in an altered society and while they still explore issues of cultural
transformation, they focus mainly on the everyday issues of women and the depletion of
their rights.
Grace Mera Molisa dedicates her collection of poetry, Colonised People Poems
(1987):
TO THE WOMEN OF VANUATU
who toil and labour daily unaided, unrecognized, unrewarded,
Just to cope with life’s chores and burdens
And to THE HOPE that Future Generations of Vanuatu Women
Will be able to enjoy a better Life.

Most of the poetry in this collection relates to women’s issues and to the lack of
recognition, they receive at government level. She comments that, ‘Seven years after
independence, Men are Free, women are still colonised’ (Colonised People 1987 7). Her
eloquently powerful poem ‘Colonised People’ (1987) is forthright in its admonishment.
She does not hold back in her castigation of officials, both secular and religious, in their
failure to take action:
…
Leaders
Preachers
Chieves [sic]
Policymakers
custodians
of culture
and refinement
in politics
in church
in custom
according to
the Melanesian
values
of our extended
family system
according to
our Christian
principles
according to
our democracy
Man’s freedom
These practices
typify
as well
as exemplify
Man’s
attitudes
and covert
colonizing
behaviour
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towards
Vanuatu
women… (Colonised People 1987 12-13).

‘Vanuatu’ (1987) continues the elucidate the rebuke of Vanuatu’s leaders’, both
spiritual and secular, to value and to act on women’s behalf:
Vanuatu is:

FREE
SELF DETERMINED
SELF GOVERNING
Women go along
Men govern women

INDEPENDENT
ENJOYING THE FRUIT OF THE STRUGGLE
Men are free
Women are chattels
Men determine
Women depend on Men
For Men Only (Colonised People 1987 23).
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Her poem, ‘Integration of Women’

(1987) conveys a similar message while the

statistical data supports her claim (Colonised People 1987 14-15). 286 The Preface to
these poems, written by men, confirms her concern:
The need for recognizing the rights of women in Vanuatu is a cause for concern. Planners,
politicians, political leaders, church leaders, chiefs and many other individuals are conscious of
the necessity for the welfare of women. …women in Vanuatu (1987) are still battling to be
recognized as possessing the potential for such participation…official and unofficial reports
indicate that women in Vanuatu are denied, discouraged and brutalized by men using unjustified
violence (Chief James Tambe, Chief Willie Bongmatur and S. Ngwele 5).

Education often gave girls and women a glimpse of the modern world and of the
opportunities that were available, however, traditional customs have followed them into
that world ensuring they remained oppressed.

The internal conflicts of being an

educated woman in a modern society while retaining traditional values through a
lifetime of connection and obligation are overwhelming. While these writers may not
think of themselves as being feminist, their subject matter can be read within the
parameters of feminist theory. Robert Young highlights the paradox of the colonised
women’s experiences as citizens of the colonised society, and of how colonial impact is
evident in the transition to national independence:
For all feminists, the transfer of power at independence and the achievement of national
sovereignty, though desirable, was not the end. It was simply a stage along the way. Whereas
from a masculine perspective, independence ushered in the defining new condition of
postcoloniality, for women there was no such break: the struggle continued (98-99).

In a country were very few women are in a position of authority, 287 creative writing
becomes the conduit that provides a voice for women and although they are few in
number, their forays into literary circles and the fact that their works have been
published are testament to their tenacity and desire to raise awareness of women’s
everyday living conditions. The poetry and prose of the Solomon Islands women
interweave the writers’ attitudes and emotions of their experiences. As their society is
transformed, the impact of the coloniser’s policies and practices had on them and
women of their communities becomes apparent and allows the reader an insight into the
writers’ reality. Konai Helu Thaman’s Kakala (1993) addresses the issue of male
patriarchy as it continues to dominate contemporary Tonga stating, ‘addressing a
conference / on resource management / i notice that they were all men (‘Reflections’
1993 55).
There is little doubt that the indigenous women of the Pacific, as is the case in
most colonial territories, have had to bear the burden of double colonisation. L. Laepa’s
‘Liberation for Women’ (1974) expresses this burden:
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A prisoner I was
as much as any soldier
Through eternal years, waiting,
waiting for hope,
For the love, beauty, the glory,
of freedom.
Then they gave me freedom,
I got a job a position.
I thought more and my ego rose
I became INDEPENDENT.
I am alone and Liberated.
The absence of children and a man to admire
Put me in yet another prison.
Making me search for another freedom (Papua New Guinea Writing 1974 9).

Joseph Veramu offers a male’s perspective of the life of women in the context of
her homemaking duties in his poem ‘Some Women’ (1992):
You sometimes wonder whether there is justice
in the subjugation of women who must bear forth
the life of tomorrow.
Their lives seem to be a lesson in being subdued
Sometimes
For the cause of perpetuating life,
Stoic figures
Becoming epicurean (Te Rau Maire 1992 19).

For centuries traditional cultural practices ensured women played a secondary role
within their society and with the arrival of the patriarchally dominated West, the
colonial administrations and the missions, as agents of colonialism, further subjugated
them.

Christianity and its offshoot, education, reinforced Western patriarchal

ideologies. Although the missions acted with religious zeal and with what they believed
to be benevolence, their influences and colonial agency had debilitating consequences
for traditional societies as Keesing suggests:
The cost for men, who have borne the brunt of incorporation into plantation or town economies,
has been staggering. Proud people who controlled their destiny, in the center of their universe,
have become despised and semihuman “natives” in the colonial situation. “The native” becomes
a scorned creature in his own country; his culture became an object of derision. Proud men were
turned into “boys”, forced to demean themselves serving and slaving for white “masters” with
obeisance. Christian missionaries sought to save their souls by turning them into pious children.
Humans were led to despise the colour of their skin and the way of their ancestors (412).

The drudgery and dependence of the women is exemplified in Steven Edmund
Winduo’s poems, ‘Nuigo Market’ (1995) and ‘Revenging Blood’ (1991):
I remember the years of high school
Returning each holiday I would find
Father drunk and snoring
Mother exhausted and weeping
The house remained cold
The fire place unlit
Sometime’s father’s abuse
Drove us to live under our neighbours’ houses (Lomo'ha 1991 6).
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Mission literature up to the early 1960s particularly, speaks of education in
terms of males being the primary focus. 288

Mission schools reinforced traditional

allocation of chores by categorising them as being ‘women’s work’ and ‘men’s work’.
As Sister Gwen Cross discusses in Aloha Solomons ([1980] 7), much of the girls’ time
was spent learning Western crafts and ways of domesticity with the intention that the
girls would become suitable wives for the indigenous missionary or native teacher. 289
Later, the focus shifted to ensuring the girls were proficient in a Western manner to look
after their families’ health and acquiring the skills necessary to maintain a “Christian”
home.
Domesticity proved an added burden in the modern society as women entered
the workforce, as these women grew up in a simpler time, a less materialistically and
economically motivated era, and had not previously experienced the dilemma of
juggling family and work commitments. They grew up in an era in which ‘women had
their roots and major commitment in the domestic realm: women’s roles centre[d]
around the hearth and home’ (Keesing 305). Jully Sipolo’s ‘Working Mother’ (Mana 4,
2, 1979 69, Civilized Girl 1981 7, Mi Mere 1983 110) and ‘Women and Housework’
(Lemu Darcy Mi Mere 1983 107) relate to the tiredness and frustration of women who
cannot be with their children. Celo Kulaghoe contributes a male Solomon Islander’s
perspective on this dilemma in his poem, ‘Women’s Week’ (1979), by concluding his
poem with,
…This week
won’t you spring
back to home to rock the cradle? (Mana 1979 58).

Obligation has very strong roots within a traditional society as Jully Sipolo
suggests in ‘Obligation’ (Solomons: A Portrait of Traditional and Contemporary
Culture in Solomon Islands 1985 14). The obligations of honour and duty felt by
women are evident in poems and short stories such as ‘The MP’s Wife’ (2004) in
which the wife’s feelings are explored as she becomes aware of the husband’s
indiscretions (Melanesian Passage 2004 49-57).

She internalises the pain of his

betrayal to the detriment of her health but will not leave him as friends suggest because
of her duty to him. The frustrations felt by women when a husband does not honour his
vows are also evident in Sipolo’s ‘Marriage’ (Civilized Girl 1981 11) and in her poem,
‘The Promise’:
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For better or for worse
For richer or for poorer
In good health or sickness
I do.
You committed yourself
Now going’s rough
You’ve broken your promise
I don’t (Civilized Girl 1981 16).

The formerly colonised women bears the burden of double colonisation within
the contemporary society as the demands placed on her escalate. In the traditional
society, the boundaries of roles and duties between men and women were clearly
defined. Modernity alters this status quo as Robert J. C. Young suggests:
Women are often taken to represent the mainstay of the cultural identity of the nation, retrieved
for the present from the society of the past. For macho-nationalists, home and the domestic
sphere, relatively free from colonial control, was the best guardian of the traditional values,
culture, and identity of the new phenomenon they were creating on the European model against
their European masters, ‘the nation’. Women and modernity came to be regarded as antithetical
entities, with the result that the goal of national emancipation involved a betrayal of all prospect
of progressive change for women (97).

Traditionally, male authority was never challenged. This power and authority in the
traditional sense was usurped in many ways by Western governance and institutions.
The western coloniser asserted his authority over the colonial subjects ensuring his/her
dominion and supremacy. The indigenous male, according to Albert Memmi, having
lost his authority, suffers from feelings of emasculation (79-118).

The traditional

successions to tribal leadership and rights associated with being an elder have been
negated through the colonising process. The male indigene becomes debilitated by his
loss of power and respect inherent in traditional cultures within his own societies. No
longer in control of his own life, the indigenous male asserts his authority over the only
people he can – the women and children of his family as this in the only way left to him.
Bride price and arranged marriages attracts a response by several of the poets.
Afu Billy’s ‘A Woman’s Lament’ (Mi Mere 1983 98; Mana 1979 78) sums up the fatal
acceptance by women in honouring their traditional obligations and their unwillingness
to bring shame upon their families’:
…come my little sister
Come my little brother,
Cry with me.
For tomorrow I go,
To marry the man of
Someone else’s choice.
I’m a woman (‘A Woman’s Lament’ Mi Mere 1983 98).
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Other examples include Eva Lingairi’s ‘To Relatives and Friends’ and in ‘Expensive
Smile’ Eva Lingairi equates her value to Ten Tafuliaes or $1500 (Mana 1979 76; Mana
1979, Mi Mere 1983 103). Meau Andrew continues with this idea in ‘Adam Paid with
Gold’ (1984):
They called it tradition
That a man should pay bride price
That a man should keep his pride
By paying up rather than facing humiliation
For not keeping his obligations
For sure its [sic] all tradition
As my old man told me once
That Adam bought Eve at an auction
But paid nothing to God
Actually he wanted to pay a million in gold
But there were no other bidders
Furthermore, my old man went on to say
No one besides Adam did bid for Eve
They all realised no riches could buy her
She was a master piece of the divine creator
She was a priceless jewel
Neither to be sold, nor bought as a doll
But cherished as a gem, either as diamonds or pearl
They call it tradition
And no wonder the young
Try to live out of tradition
The boy he doesn’t like paying
The girl, she doesn’t fancy been sold as a doll
And me? I kill time praying
God will create me an Eve
Cause I ain’t got no kina, nor toea whatever to pay (Ondobondo 4 Mid 1984 14).

Lazarus Hwekmarin short story ‘A Bride for Hwekao’ (1972) highlights the
powerlessness of Klehae when her husband is killed on a plantation. Khelae has no
choice in her future, she does not want to remarry after her husband’s death but her
father, Yafai, arranges her brideprice to village widower Hwekao. Against her will, she
is tied to a ‘large post inside the house for several weeks’ (7-10). Nora Vagi Brash’s
play, ‘Taurama’ (1996) also deals with Bride price and violence against the wife – and
the reluctance to intervene as she married outside the tribe ‘a girl becomes the property
of her husband’s people’. It is his tribe’s responsibility to punishment him, if they see
fit. In this case, it causes a war (Mana [1984?] 8:2 29-66 34).
In ‘To my Family’ (1983) Lingairi relates the despair of a young girl as she tries
to escape her inevitable future only to find she wants desperately to return to her family
(Mi Mere 1983 100). The anguish of the modern educated woman realising that her life
equates to the bride price she will attract for her family.
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The writers also voice their concerns over the general acceptance of male
superiority. Jully Sipolo’s ‘A Man’s World’ (Civilized Girl 1983 10) is a well-known
poem that juxtaposes a brother’s rights and his sister’s lack of rights. Other poems on
this issue include Afu Billy’s short story ‘Against my Will’ (Mi Mere 1983 17-9) and
the factual account of male oppression of a wife by her husband in ‘Liu in Town’ (Mi
Mere 1983 132-4).
The themes and issues discussed above in relation to women, clearly indicate
the obligation writers feel toward their community. Indigenous writers, both male and
female, have become the social conscience of their new societies in many ways. Albert
Memmi suggests that they hold a vicarious position within their society and that they
‘live[] more in cultural anguish’ than his/her illiterate/ village counterpart. [S/]he is
more aware of the transformations [s/]he observes and records these changes through
writing. Those who understand their fate become more impatient and no longer tolerate
colonisation’ (Memmi 120). The writers discussed are aware of their vicarious position
within their society and a sign of that is the number of poems and recollections signed
Anon.
Not all writing about women carries such a laden message. Some of it contains
a powerful acknowledgement of womanhood and celebrates the contributions women
make to society. Albert Wendt in his satirical short story, ‘A Talent’, shows the
shortcomings of Salepa, a newly estranged young man and his inability to function
without his wife, mother’s or daughters’ nurturing (Birth and Death of a Miracle Man
1986 11-29). Samoan Sia Figiel’s novella/short stories, The Girl in the Moon Circle
(1996), was followed with her novels, Where we once belonged (1999) and They who
do not Grieve (2000) and they empower both the girls and women within the stories and
Samoan culture and identity. Arlene Griffen states:
The fa’a Samoa or Samoan way of life, particularly within the village setting, is celebrated
throughout her work as she offers an insight into the coming of age motif of Ana and her friends.
Through these stories the girls come to terms with and celebrate “the female body” and give “lie
to anthropological constructions of foreigners like Margaret Mead” (‘Husking the Niu’ 2001
153).

In ‘Songs of a fat brown woman’ (Figiel 2003 60-62), ‘The fat brown woman watches
miss universe on tee vee’ (2003 62), ‘The fat brown woman’s fat brown sista’ (2003
62), ‘Warning about the fat brown woman’ (2003 63), and ‘A last note on the fat brown
woman’ (2003 63), Figiel asserts her cultural heritage and the natural beauty and charm
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of the Samoan, juxtaposing her against the Western model of beauty. In the last of the
poems ‘A last note on the fat brown woman and shoes’ (2003), Figiel writes:
No shoe fits the foot of the fat brown woman
No high heel
No low heel
No prince
No king
Can contain
Can constrain
Confine the feet of the fat brown woman
Because the feet of the fat brown woman
Are grounded nicely to the bellies of
Her Mamas
The fat blue Pacific
The fat brown earth
Thank you very much (63).

Figiel celebrates womanhood and refuses to define beauty through Western eyes.
Célestine Hitiura Vaite achieves a similar result in her trilogy of novels Breadfruit
(2000), Frangipani (2004) and Tiare (2006), as she traces the life of a young married
Tahitian woman, Materena Mahu, through all life’s difficulties until she becomes a
grandmother. The Tahitian community, its observance of the Christian faith ‘is a vital
ingredient’ of Materena’s world, Wendt offers a similar observance of Samoa.
Many writers have rewritten the Western gaze of the Pacific and Lemanatele
Mark Kneubuhl’s novel, The Smell of the Moon (2006), does so by using an Islander
returning to his native (fictional) island. In doing so, Kneubuhl reinscribes the value of
Pacific cultures redressing Tai’s once tarnished view, inscribed during his
Americanisation. Set on the fictional Pacific Island of Ha‘akula, Tai (short for his
chiefly title Taimaioleotaotaitafatailefaleo‘o), returns from America to his “native”
island. Tai learns a great deal on this island – the initial lackadaisical impression of the
indigenous inhabitants is challenged and their lifestyle becomes something to be
revered. The President Papa Seb is a gentle and respectful man whose own lineage he
said was ‘painted with every shade of lacklustre’ (130). His life was a roller coaster of
teachings – ‘the London Missionary Society, the Catholic faith on his maternal side,
agnosticism and atheism. His present belief was in a single benevolent god, one that
does not require his name to be capitalized in a sentence. He told me that it’s only
people that require that’ (24). The stereotypical imagery of the islands collides with the
reality:
When I left for Ha‘akula, Barry wanted just one thing; a postcard of bare-breasted hula dancers.
I happily agreed, not knowing that Christian missionaries had arrived long before me and saved
the female population from eternal damnation by covering up their bodies and forcing them to
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wear shoes. Those Christian missionaries are partly responsible for the common Ha‘akulan flipflop that we all wear today (25).

The benefits and openness of the island and its sense of community engulf him.
After signing his employment contract, Tai says:
It could have been the job, maybe the champagne or even the Tylenol that gave me a real buzz. I
felt on top of the world. I felt a sense of blind freedom at having been delivered from the
restrictive eight-to-five routine of American society. I felt like I had when I was in my twenties,
in the days when I saw the world as my oyster. I felt liberated (59).

This liberation is in stark contrast to the ‘gated community’ of his parents home in
America as Tai states, ‘it is one of the extremes that I have experienced in my life so
far.

Ha‘akula is the other and shares not a single similarity except they’re both

surrounded by water’ (79-80). Tai acknowledges the intrusion of American culture
within the island and in his own life but also learns to acknowledge the importance of
kinship and of acknowledging ones roots in the quest to self-identity and assuredness.
He connects to his past and reconciles it with his future as he learns to ‘smell the
moon’:
My life changed drastically when I moved to Ha‘akula… There was a funny smell in the air too
(143)… Ha‘akulan’s used to believe that the moon had its own distinct odour and that those who
could smell it were blessed with a lifetime of good fortune (151).

Other writers show signs of moving beyond the colonial/post-colonial format. John
Kasaipwalova’s ‘Sail the Midnight Sun’ (1995) moves beyond the ‘east meets west’
formula as his style is in the celebratory oral form of the epic poem, reminiscent of
Homer’s ‘The Iliad’ (‘Sail the Midnight Sun’ in Nuanua 1995 180-199). Albert Wendt
shows how the constraints of creating an idyllic traditional cultural become an onerous
burden. In ‘Breadfruit Trees’ (1984) he illustrates the futility and tragedy of such a
limited vision:
The breadfruit trees which shade
my father’s house in the Vaipe
are just as they were.
But his load of bones and hopes
now weigh him down like a storm
about to break but never does.
Father, everytime you look at me
you see who I could’ve been.
But I’m too old to scamper
up your breadfruit trees
and pick the fruit of your dreams
and place them at your feet.
Your father, the courageous myth-maker
you loved, knew the prophets
of hope vanished long ago,
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and drowned his terror in
the bottomless whiskey glass.
We, your children, avoid that drowning
by existing as people we could’ve been.
All I hope is for your magnificent trees
to shade us both when the Vaipe
opens to welcome us and fill
our mouths with its rich black earth (Shaman of Visions: Poems by Albert Wendt 1994 25).

He follows through this idea in his poem ‘Parents and Children’ (1984) as he
reflects on the reality of living in a contemporary Pacific:
Parents and their children come
to one another through many doors
that laugh, slap, clap, slash, bleed
Block, cry, and let-you-through sometimes.
And by the time they meet
they’ve been sieved to the rags and bones
of who they were and can’t remember.
Around our house mynah birds
dart and dive. I count
the holes they pierce in the sky.
My son is in the garage fixing
The brakes of his bike.
In her bedroom my daughter
Is locked into Captain America.
I’ve left believing in God,
my children are starting towards Him.
I carry willingly the heritage of my Dead,
my children have yet to recognize theirs.
Someday before they leave our house
forever I’ll tell them: ‘Our Dead
are the splendid robes our souls wear.’
The armada of mynah birds continues
to attack the trees and sky.
Their ferocity cuts wounds
in my thoughts.
Through these wounds like doors
I’ll go this morning
to meet my children (Shaman of Visions: Poems by Albert Wendt 1984 27).

Wendt still reaffirms the wealth and value of his ancestors as they continue to be
‘the splendid robes’ of his soul and shows how his sub-consciousness is no longer that
of a colonial subject. His acknowledgement that the deranged wanderer in Pouliuli
(1977), who ‘carr[ied] the world’s pain will live with me until I die’ has undergone a
metamorphosis (‘Novelists and Historians and the Art of Remembering’ in Class and
Culture in the South Pacific 1987 80). His fa‘asalaga/his curse/his albatross has been
removed (‘Novelists and Historians and the Art of Remembering’ 1987 80).
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Contemporary writing is a thriving force that celebrates the people’s uniqueness
and sustains their hopes for a viable and independent future. The writing shows how
many of the villages are suffering as the youth continue to leave for a better life in the
city. The reality is that there are few employment opportunities available to them and
that the despondency of this generation is a growing concern. These issues still need to
be resolved and discussions and debates continue as to how these issues can be
resolved. Pacific writing does, however, prove that indigenous writers have achieved
and continue to achieve the reassertion and celebration of their own traditional cultures.
They have done and continue to do this as Wendt suggests by ‘indigenis[ing] and
enrich[ing] the language of the colonisers and use[ing] it to declare [their] independence
and uniqueness; to analyse colonialism itself and its effects upon [them]; to free
[themselves] of the mythologies created about [them] in colonial literature (1995 3).
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Conclusion

CM150 Madonna carved by a Papuan (Roro) artist
‘…what first may have been considered ‘foreign’ are now authentic pillars of our
cultures. Christianity, and the Rule of Law, for instance.’
(Albert Wendt ‘Towards a New Oceania’ 1993 13).
O Papua, waken your children,
Teach them and make them strong,
Then in the days to come
With wisdom gained they will sing:
Our Land, our Land,
We will strengthen our Land,
Now, now, let us arise,
Now, now, let us raise her up.
(Motu song ‘Perspectives on Papua Besena’ Percy Chatterton 1974 280)

You taught me language; and my profit on't
Is, I know how to curse. The red plague rid you
For learning me your language!
The Tempest 1.2 Shakespeare
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The history of the modern Pacific is very brief in comparison to its traditional
history, but it is a dynamic history, covering more than two centuries, in which the
cultural transformations of its societies and its people have been phenomenal. Its
creative artists are challenging Pacific history, (once represented only in the many
Western historical and literary accounts of the region), in the modern era as they rewrite
their own accounts of their own people and their own societies. Albert Wendt shows
the global effects of art and acknowledges it as a powerful presence and also recognises
its influential effect on contemporary Oceania, claiming a place for Pacific writers on an
international scene:
Art (and this includes written history) influences our lives deeply and permanently…fictional
characters like Maui/Hine-te-Po/Don Quixote/Othello/James Bond/Count Dracula/Batman/Captain
Ahab/the White Whale/Tarzan/Mr. Biswas/Donald Duck etc, have been some of the real movers and
shapers of our histories…bigger movers than real people like, Atilla the Hun/Hitler/Churchill/Ratu
Seru Cakobau/Reagan’s jellybeans etc (‘Novelists and Historians and the Art of Remembering’ 1987
82).

Pacific Islanders have absorbed and transformed “foreign” concepts such as Christianity
and Western law and made them central to the contemporary Pacific reality, but it has
not been an easy task as this thesis shows. There is little doubt that the truth of Oceanic
history is some compound of the Western official recorded history and the voices of the
indigenous people of the region.
Pacific writing is an act of cultural restoration and indigenous pride that also
engages with colonial history and post-colonial global modernity. As Beier suggests of
the initial wave of PNG writing:
Throughout the last one hundred years New Guineans have been written about by outsiders and
the image of their countrymen presented to the world has been largely a distorted one. New
Guinea writers now want to tell their side of the story. By and large, they are doing this without
much rhetoric and with a surprising amount of objectivity (Beier Black Writing from New
Guinea 1983 xiii).

The restoration of Pacific Island culture and traditions would not have been as
successful as it has been if, ironically, the missionaries, anthropologists and government
administration had not taken an interest in recording the customs, and traditions of the
Pacific Islanders. This is not to imply that the Pacific Islanders were unable to pass on
traditional knowledge and culture, just that they now had the literary tools to record
them. Malama Meleisea et al state that modern Samoans were fortunate in that:
…even before the Sāmoans became literate, there was a great deal written about culture, customs
and traditions of the people. Foreign observers admired the Sāmoans and wrote down their
observations. Although they were not always objective they left a record for prosperity. In
particular their writing of old stories and solo is valuable for us today (‘Old Sāmoa’ in Lagaga:
A Short History of Western Samoa 1987 37-38).
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The texts by the Hawaiian missionaries, David Malo’s Hawaiian Antiquities or
(Mooloelo Hawaii) (1951), John Papa ‘I‘i’s Fragments of Hawaiian History (1959) and
Samuel Kamakua’s The People of Old (c1970), for example, have been vital resources
in the preservation of the Hawaiian cultural past. Their works proved to be critical tools
in the twentieth-century cultural revival movement.

Mary Kawena Pukui led the

renaissance of Hawaiian culture and drew heavily on the works of these nineteenthcentury indigenous writers for valuable information (‘Aunty Mary Kawena Pukui’
n.pag.). It was the print literacy of the mission that enabled this cultural continuity
despite its intention to eradicate “heathenistic” ways. A similar pattern emerges in
twentieth-century indigenous writing. Authors such as Papua New Guineans Sir Paulias
Matane and Sir Albert Maori Kiki offer a glimpse of life and customs in the pre-contact
era, contrasting them with shifts in the post-contact era. The benefits of these literary
works goes beyond the practicalities of cultural restoration.

T. Kevin D’Arcy

comments on the intuitiveness of the writer and his/her ability to see beyond the façade
of society:
Apart from the social protest writers, there are those with the poet’s eye who see things much
more clearly than the rest of us, mere mortals; a gecko, a rusty tin can, an absorbed shell on the
shore can evoke memories and become invested with new meaning. Such people, the poets and
visionaries, were revered and respected in our traditional societies. They were the seers and
soothsayers for the people. Today the old-time prophets are gone but their role is filled by our
writers. They are the conscience and the watch-dogs of the nation. Yet as well as enumerating
the woes of the country, they help us to count our blessings and find joy in the midst of gloom
(‘New PNG Writing’ Mana [1984?] v).

Imperial forces and their agencies, more specifically, the evangelical missionary
societies, transformed and shaped the island nations and the indigenous peoples of
contemporary Oceania. For the Pacific Islanders, Christian conversion was more than a
change of beliefs; it was a complete change of lifestyle that covered not only their
spirituality, but also their physicality. This is particularly evident in the third chapter in
the discussion of the early indigenous writers. They were the men and women who
were at the forefront of cultural transformation. For indigenous men, subjugation to
European ways was a requirement of colonisation but for the indigenous women,
Christian conversion led to their double-colonisation but in some respects also to their
social empowerment. Furthermore, as the value of heritage and traditions (especially
enmeshed within the oral stories) diminished, the sense of loss of identity and confusion
relating to their changing reality for the indigenous peoples emerged.
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The continuing influence of Christianity within contemporary Pacific Island
societies is a fascinating field and one that still requires further examination. David
Leke’s and Anne Dickson-Waiko’s writings (both in relation to PNG), reflect the
inseparability and interconnectedness of society and religion. The indigenisation and
hybridity of Christianity in the Pacific is as vibrant as its literature.
There is no doubt that one of the greatest legacies of European missionaries
throughout Oceania has been the introduction of literacy. Mission schools became a
significant feature of the villages and the indigenous people invariably saw the white
man’s education as the means of gaining access to what was presented as the “goods” of
an advanced (superior) race. It was in these schools that indigenous students became
familiar with Western concepts and learned to live within the constraints of Western
behavioural codes established initially by the missionaries and reinforced later by
colonial administrators.

The outcome was an indigenous student constructed as

“tamed” and progressive. Although the object of missionisation may have been to
implant Western ‘kinds of personalities and adopt the kinds of behaviour patterns that
were common among middle-class Europeans at that time’, as Ron Crocombe suggests,
the indigenous peoples have shown a resilience that has disproved the theory of being a
“dying race” (The New South Pacific 1973 17). The traditional cultures, once expected
to die out, particularly in the nineteenth century, have survived depopulation, cultural
loss and transition and emerged as distinct and vibrant cultures as we have seen in the
literature discussed in this thesis. Albert Wendt articulates the vitality of the modern
Pacific as he states:
Our story of the Pacific is that of marvellous endurance, survival and dynamic adaptation,
despite enormous suffering under colonialism in some of our countries. We have survived
through our own efforts and ingenuity. We have indigenised much that was colonial or foreign
to suit ourselves, creating new blends and forms. We have even indigenised Western art forms,
including the novel (Nuanua 1995 3).

Mission influence may have begun to wane in terms of schooling but its impact
on Pacific Islanders remains.

Because of its key identification as an agent of

colonialism, the mission and sometimes its local church succession are subject to
ongoing critique:
Colonialism is not satisfied merely with holding a people in its grip and emptying the native’s
brain of all form and content. By a kind of perverted logic, it turns to the past of the oppressed
people, and distorts, disfigures and destroys it. This work of de-valuing pre-colonial history
takes on a dialectical significance today (Wretched of the Earth 1961 169).
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As writers experienced confusion and insecurity, they lashed out at all colonial
influences, attempting to restore cultural pride. As Paul D’Arcy observes, ‘[f]ew could
have imagined the outcome.

Almost stripped and deprived of cultural heritage

traditions, humbled and infantised, Pacific Islanders have found a voice which has
restored dignity and pride’ (118).

Ron Crocombe notes that, ‘we should not be

surprised if Pacific Island cultures today were more like those of New Zealand or
England or Australia. But in fact they are not, and do not look like becoming so’ (16).
Although written in 1973, Crocombe’s observation is attuned to the emerging voice of
the contemporary indigenous writer and the cultural restoration that had begun in that
era.
Rather than succumbing to colonial influence, the Pacific Islanders, although
perhaps ‘bruised’ and ‘modified’, have entered a ‘new period of growth and
development, each a unique adaption within the common framework of world culture’
(The New South Pacific 1973 16). How were Pacific Islanders to retain their proud
heritage, traditionally passed down through generations, when they were continually
bombarded with the notion of the inferiority and “primitiveness”? White ascendancy
was usually reinforced through paternalism, often seen through the belittlement of the
“native” (in PNG termed “Boi”, or “coconut” in other Pacific Islands); grown men
being treated not only as children but mindless, and it led to one of the most obviously
“missionised” of PNG writers to pen some of the most inspirational literary works.
Kumalau Tawali’s ‘The River Flows Back’ (1970) captures the essence of literary
ambitions in the lead up to Independence, at least for PNG:
One day I will reach the source again
There at my beginning
Another peace
Will welcome me (Signs in the Sky 1970 n.pag.).

The late Kumalau Tawali was of the emerging élite generation and his works like those
of his contemporaries, reflects the “shell-shock” of the impact of colonisation. Satendra
Nandan helps explain the multitude of life stories of the era as he says, ‘they remember
their life stories, knowing how unstable the home is, that the only grounds they have to
stand on is language, remembrance, a haunted imagination’ (Requiem for a Rainbow
2001 7).
But, this thesis has shown how the effects of that colonisation, although never
forgotten, dissipate with time. Ron Crocombe recalls John Kasaipwalova’s warning in
the early 1970s ‘to fellow Papua New Guineans against lamenting the present and over326

glorifying the past, [as he] advocates instead a ‘creative and continuous transformation
of the present’ (The New South Pacific 1973 78). Tawali’s response is perhaps a
sentimental one typical of its time and one that is challenged by Hawaiian Joe Balaz in
the contemporary era:
‘Moe‘uhane’
I dream of
The waves of the past –
I cannot go back.
I hike the hills
And valleys of Wahiawā
Walking through crystal
Streams
And scaling green cliffs.
I play in the waves
Of Waimea,
And spear fish
From the reefs of Pāpa‘ilua
I grow bananas, ‘ulu
And papayas,
In the way of the ‘āina
I cannot go back –
I never left (Whetu Moana: Contemporary Polynesian Poems in English 2003 6).

Balaz’s response is a defiant one that refuses to accept his native homeland Hawai‘i’s
annexation to the United States of America. He asserts his traditional values and as he
does so, he shows that even those still colonised peoples refuse to be “stuck” in Fanon’s
third angry stage. They too, are moving into the syncretic fourth stage of the “native
intellectual”. Steven Winduo shares this sense of impatience with continual historical
reminiscences; it is for Winduo too, a time to accept what is and to move on:
‘History’
The cool evening breeze outside
Conjures a sombre image
Calm and self-present
Remembered history is made
Heard in the reminiscence
More than three times
Bored with the same old story
About the dead who never
Returned home
Some of us became artists
Others became bureaucrats
And many accepted the struggle
Away from home town
Out of necessity to survive (A Rower’s Song 2009 8).
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Contemporary Pacific writing is proving too, that the English-language does not
have to be a barrier in conveying the Pacific message.

Even in Hawai‘i cultural

restoration has made a huge contribution to reestablishing traditional connections for
future generations as ‘Ōlelo Ho‘ākāka comments:
We are living in exciting times: Hawaiian-language immersion schools from pre-school through
high school have been established on all the main islands of Hawai‘i; more and more high
schools – both public and private—are adding Hawaiian language classes to their curriculum;
enrolment is up in Hawaiian-language classes at the college and university levels across the state
(‘ka ‘ōlelo ‘ōiwi’ in ‘ōiwi: a native Hawaiian journal “He oia mau nō kākou” 1998 1x).

Writing becomes so important on many different levels. Lynley Chapman points out
that ‘To reach an audience of elders and other villagers who may have shared their
knowledge with the author of the written work, use of the vernacular is mandatory, and
for school children it is often more effective. But a wider recognition at the national,
regional, or international level, cannot be achieved without English’ (‘Publishing
Options of Pacific Island Writers’ (36). It is also the outlet by which indigenous Pacific
writers can redress and reassert their own cultures and rewrite the histories of the region
to include their own histories which had been largely omitted, infantilized or denigrated.
At the Pacific Writing Forum in 2001, Solomon Islander Tarcisius Kabutaulaka wrote
his brief, critical article ‘A Search for Myself in the Sacred Duty of Writing’ (2001)
came to the conclusion that ‘creative writing is empowering and helps dismantle any
sense of inferiority’ (Niu Waves 2001 146). One particular downside to the use of the
vernacular or the growing prevalence of “playing” with language or inter-language as a
strategic tool in Pacific writing is that it has an exclusive element as the languages are
often very localised and thus limit their audience.
Publication, however, in no ways assures that a Pacific writer’s message will be
heard. In fact, it is fair to say that Melanesian writing will have little impact on the
general population, as literacy levels remain relatively low. Sam. L Alasia comments
that ‘while English became the language of the educated, the reality is that as little as
ten to fifteen per cent of the population speaks English adequately’ (‘Introduction’
Maka’a (Ed.) 1985). Linda Crowl’s statistics that ‘one quarter to one third of Solomon
Islands children are not in school’ would indicate that this aspect of modern Solomon
Islands is unlikely to change in the near future (n. pag). However depressing these
statistics may be, this particular group of writers have not relied solely on publication as
a means of being heard. A common fallacy of the West is to presume that if literature is
not in print – it does not exist. Non-print forms of communication and expression of
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ideas are evident in the increasing use of performance, the increasing use of the internet
and YouTube, CDs and DVDs.
An interesting outcome of examining Pacific writing from its origins is the
relative absence of the novel form. It has taken some time to develop and publications
have been limited in quantity and spasmodic, but it is an exciting prospect to notice that
in recent years it is becoming more prevalent. The novels included in this thesis support
Wendt’s observation that ‘the novel is a Western form but we can now talk of a
distinctively Pacific novel written by Pacific Islanders’ (Wendt ‘Novelists and
Historians and the Art of Remembering’ 1987 89). This development is one that will be
tracked in the future.
This thesis offers a more comprehensive scope of Pacific writing than Sina
Va‘ai's thesis Literary Representations in Western Polynesia: Colonialism and
Indigeneity (1995) and Naoto Sudo’s thesis Nanyo colonialism/postcolonialism: a
comparative literary and cultural study on representations of the Pacific in Japanese
and English language fiction (2003) and it extends that work by looking right across
Oceania rather than being a localised study. It is also the first major work on Pacific
literature since Michelle Keown's Pacific Islands Writing: The Postcolonial Literatures
of Aotearoa/New Zealand and Oceania (2007) and Liz DeLoughrey's Routes and Roots:
Navigating Caribbean and Pacific Island Literatures also published in 2007, but
DeLoughrey’s has a more theoretical and comparative focus.

The challenges of

bringing together a map of a regional literature that comprises such a variety of cultures,
periods and politics is intricate as this thesis demonstrates. It shows that the Pacific
perhaps in particular demonstrates the need, often cited by post-colonial theorists, for
specific attention to local details (and then how those details demand something more
complicated than three-part models, convenient though they may be).
The Creative Arts and more particularly, in this thesis, literature, have proven to be
a powerful means of negotiating the impact of colonisation and asserting cultural
integrity.

Ashcroft et al’s three-stage model of literary styles is an appropriate

framework by which to analyse Pacific writing throughout the course of modern Pacific
history, as this thesis proves. The writers’ movements through the three stages of
assimilation, abrogation and appropriation, reflect the stages of colonial impact.
However, the phenomenological state of the “intellectual native” is more complex and
this thesis demonstrates the need to modify and extend Fanon’s three-stage model of the
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colonised “native intellectual” within the Pacific context. The proposed final, syncretic
stage is one that allows for further growth and adaptations of the intelligentsia. It is a
stage that allows for the hybridity that now seems synonymous with post-colonialism to
continue to evolve. It also continues to highlight the Pacific writers’ tenacity and
strength of character; their ability to adapt to the changes colonialism wrought on their
traditional societies and their desire to maintain their role as the voices of the people and
help steer their people to a revitalised and relevant future.
Paul Sharrad suggests that ‘the jury is still out as to its [hybridity’s] usefulness’
(‘Strategic Hybridity’ 2007 99). However, as this thesis proves, the strategic hybridity
utilised by Pacific writers is indeed a powerful and useful tool by which they engage in
the production of Pacific culture.

Literature becomes the tool to subvert Western

imperialism. Bill Ashcroft suggests that this “resistance” manifests ‘itself as a refusal to
be absorbed, a resistance which engages that is resisted in a different way, taking the
array of influences exerted by the dominating power, and altering them into tools for
expressing a deeply held sense of identity and cultural being’ (‘Resistance and
Transformation’ 2003 384-385).
Literature is the voice of freedom and ‘self-expression is a prerequisite for selfrespect’ (Albert Wendt ‘Towards a New Oceania’ 1993 13). The last words of this
thesis are dedicated to the late Epeli Hau‘ofa: ‘What Islanders write and say may be
bullshit, he said, ‘but at least it’s our bullshit’ (Terence Wesley-Smith Editorial in
‘Epeli’s Quest: Essays in Honor of Epeli Hau‘ofa’ in The Contemporary Pacific 22:1
2010 103).
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NOTES

1

See Doris Rosman, The Evolution of the English Churches 1500-2000 (2003 5).
Loss of traditional culture and early denominational fighting for adherents are two
examples.
3
The editors source F. B. Wellbourn’s ‘Missionary Stimulus and African Response’.
Turner, V (Ed.) in Profiles of Change in Society and Colonial Rule (1971). Although
this is an article based on the African experience, mission societies adopted a uniform
approach to their missionisation patterns worldwide. Dupeyrat notes that ‘it would be
dishonest to conceal the fact that on the territory of the Mission there was endemic
antagonism between the Protestant and Catholic missionaries… [which led to]
prejudice, misunderstanding and a spirit of competition’ (Papua: Beasts and Men 1963
98). He continues, ‘The Government of Papua, as from, 1890, fixed zones for each of
the missions of different faiths established in the territory, forbidding a mission to work
in a zone which had been allotted to another one’ (Papua: Beasts and Men 1963 100).
For full discussion, see Papua, the History of the Mission: 1885 to 1935 Chapters 11
and 12.
4
See John Williams Samoan Journals 1830.
5
The terminology of post-colonial in the Oceanic context is a loaded one. Many of
these Island nations/indigenous peoples remain colonised and/or the minority group
within their own homelands: Hawai‘i by the United States of America; the Maori in
New Zealand; the Samoans of American Samoa; the Tahitians in French Polynesia.
6
Mission-sponsored writing continues today, as suggested, but it is not as predominant
as it once was. It continues in mission-sponsored newspapers and literary journals such
as Niugini Luteran available at http://www.elcpng.org.pg/ and evident on many mission
web pages such as World Council of Churches http://www.oikoumene.org/en/memberchurches/regions/pacific/papua-new-guinea/evangelical-lutheran-church-of-papua-newguinea.html.
7
‘Papua New Guinea Writing Today: The Growth of a Literary Culture’, Mana 2
(1990): 37-41.
8
See Frantz Fanon’s Black Skin, White Masks (1967) or Gauri Viswanathan’s Masks of
Conquest: Literary Study and British Rule in India (c1969).
9
See Catholic Weekly 13 New Guinea. ‘Missionaries become Saints’ D160/10
Cochrane Files. Also, according to Reverend Ralph M. Wiltgen’s research of the S. V.
D. Mission, ‘the Spanish Augustines sailed from Mexico for New Guinea as early as
1564’ but were redirected (Letter from Rev. Ralph M Wiltgen to Collegio del Verbo,
Rome dated March 12 1970. Cochrane Archives D160/12, 96).
10
See Stephen Neill, Huston Smith, William Wyatt Gill From Darkness to Light in
Polynesia (1984).
11
Discussion on whitification can be found in Albert Wendt’s ‘Towards a New
Oceania’ (1993). Petaia’s poem ‘Kidnapped’ appears in his poetry collection, Blue
Rain (c1980). His title relates to his Anglicanized education.
12
Some of these stories can be found in the Percy Cochrane collection held at the
University of Wollongong’s archives and have recently been digitised.
13
The English language was seen as a highly desirable tool to becoming the white
man’s equal. Many of the mission historical accounts refer to the desire of the
indigenous to learn the English language.
2
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14

Some missionaries such as Chatterton and Abel continued to teach their less
scholastic students in the vernacular.
15

Church Agency Educational Institutions by Province and Institution Type**

Province

Elementary
School

Community
School

High
School

Vocational
Care

Teachers
College

Total
Institutions

Western
Gulf
National
Capital
Central
Milne Bay
Oro
Southern
Highlands
Eastern
Highlands
Simbu
Western
Highlands
Enga
Morobe
Madang

17
1
5

42
60
28

1
5
5

3
4

1

60
85
58

7
-

78
51
56
162

6
3
3
9

2
3
4
3

-

87
107
63
189

-

88

6

2

1*

99

24
20

78
52

7
7

2
2

-

102
65

15
9
10

51
188
62

6
9
2

4
6
3

1

96
224
73

Sandaun
East Sepik
Manus
New
Ireland
East New
Britain
West New
Britain
North
Solomons
Kiunga/
Lake
Murray*

5
34

48
96
31
42

4
5
3
3

7
4
1
1

-

59
106
44
68

31

54

4

3

-

64

22

71

5

3

-

115

43

23

2

-

-

26

16

41

-

-

-

57

Total

259

1511

49

50

6

1875
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Government Agency Educational Institutions by Province and Institution Type
Province

Elementar
y
School

Community
School

High
School

Vocational
Care

National
High

Technical
College

Teacher
s
College

Total
Institutions

Western
Gulf
National
Capital
Central
Milne Bay
Oro
Southern
Highlands
Eastern Highlands
Simbu
Western
Highlands
Enga
Morobe
Madang

16
17
17

37
60
28

1
5
5

2
3
4

1

2

1

56
85
58

50
15

78
51
56
162

6
3
3
9

2
3
4
3

1
-

-

-

87
107
63
189

15
3

88
78
52

6
7
7

2
2
2

1
-

1
1

1*
-

99
102
65

35
20
4

51
188
62

6
9
2

4
6
3

-

1
1

1

96
224
73

Sandaun
East Sepik
Manus
New Ireland
East New Britain
West New Britain
North Solomons
Kiunga/ Lake
.Murray**

9
22
1
36
1
13

48
96
31
42
54
71
23
18

4
5
3
3
4
5
2
2

7
4
1
1
3
3
2

1
1
-

1
-

-

59
106
44
68
64
115
26
35

Total

274

1374

97

61

5

7

3

1821

* District status
** Other Church Institutions, such as, theological colleges, seminaries and
universities are not included here.
Source: Department of Education (1997). Cited by Daniel K. Leke ‘The Role of
Churches’ in Building a Nation in Paua New Guinea (298-299).
16

Further discussion of ‘Empire of the Same’ can be found in Hélène Cixous and
Catherine Clément, The Newly-Born Woman (1986) and in Robert Young, White
Mythologies (2004).
17
Tabu is a Polynesian term. See Douglas I. Oliver’s The Pacific Islands (1979) for his
discussion of tabu. Also see Fischer’s A History of the Pacific Islands (2002 70-78);
Huston Smith The World’s Religions (1958 365-383); Tony Swain and Garry Trompf.
The Religions of Oceania (1995 121-164) for their discussions relating to tapu and
mana.
18
Every culture had its own system of tabu/kapu. Monarchs and chiefs were equally as
bound to these laws as the common people. Discussion of Hawaiian kapu system can
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be found in David Malo, John Papa ‘I‘i and Samuel M. Kamakau. Paulias Matane and
Albert Maori Kiki discuss aspects of tabu within the context of their own Papua New
Guinean tribal groups. Solomon Islander, Gideon Zoleveke, discusses tabu in
connection to his tribal association.
19
I have chosen not to italicise indigenous terms and phrasing unless they are cited in
such a manner. To do so would be to acknowledge and position them as ‘foreign’ when
they are commonly used in contemporary English in the region.
20
Campbell suggests that although the Micronesians are closer to Asia in proximity,
they ‘have more in common with the pacific people’ (28). Their appearance is in
between that of the Polynesian and the Melanesian and culturally they share many
similarities with Melanesians.
21
John Bowker acknowledges that ‘there are many different religions’ within Melanesia
and that, ‘G. W. Trompf, following the view that different languages foster different
understandings of the world, has pointed out that Melanesia is the home of about onethird of the world’s languages, and that means – considering how languages are so
crucial in defining discrete cultures – just as many religions’ (Bowker 2002 22; G. W.
Trompf. Melanesian Religion. Cambridge: Cambridge University Press, 1991).
22
See Williams South Sea Journals 1832 and 1833. Also see Nicholas Thomas for
accounts of scientific authority 137-138, 140-141; and James Chalmers for accounts of
the mesmerisation of indigenous people at seeing a rifle fired for the first time Diane
Langmore Missionary Lives (c1989).
23
See Collecting Colonialisms (2001) and Nicholas Thomas Entangled Objects (1991).
Simon Gikandi is undertaking his study into the phenomenon of the book in colonial
society in ‘The Colonial Library: Reading Textuality, and the Making of Modern
Subjects’.
24
See also Paul Sillitoe Social Change in Melanesia: Development and History (2000).
25
I. C. Campbell’s “Gone Native” in Polynesia: Captivity Narratives and Experiences
from the South Pacific (1998), examines the element of safety for beachcombers joining
the “natives”.
26
See Marjorie Tuainekore Crocombe (Ed), Polynesian Missions in Melanesia: From
Samoa, Cook Islands and Tonga to Papua New Guinea and New Caledonia; John
Williams, A Narrative of Missionary Enterprises (1982); Richard Lovett History of the
London Missionary Society 1795-1899, C. Sylvester Horne The Story of the L. M. S.
1795-1895 and (Walter) Niel Gunson Messengers of Grace: Evangelical Missionaries
in the South Seas, 1997-1860.
27
For an indigenous viewpoint see Maretu Cannibals and Converts (1983); Ron and
Marjorie Crocombe The Works Of Ta'unga; Records Of A Polynesian Traveller In The
South Seas, 1833-1896, Ligeremaluoga Osea and Marjorie Tuainekore Crocombe (Ed),
Polynesian Missions in Melanesia: From Samoa, Cook Islands and Tonga to Papua
New Guinea and New Caledonia (1982), while missionary discussion can be located in
William Macfarlane, Bert Brown, W. Wyatt Gill and James Chalmers Work and
Adventure in New Guinea, 1877 to 1885 discuss the high casualties of the “native
teachers”.
28
See Gill From Darkness to Light (1984 334) and John Williams A Narrative of
Missionary Enterprises in the South Seas (1838 175-178).
29
Hiram Bingham in Hawai‘i and George Turner in New Hebrides offer examples of
using the deaths of indigenous people through epidemics to their advantage.
30
It is important to note that not all literature produced in this era was of an anticolonialist nature. The arrival of Ulli Beier and the coinciding Black Power movement
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contributed to the increase in anti-colonialist material. More importantly, the inclusion
of African texts in the university curriculum, such as [Obotunde] Ijimere’s The
Imprisonment of Obatala (1966) and [Amos] Tutuola’s The Palmwine Drinkard (1962)
served as examples to students of imaginative texts created from a foundation in the oral
tradition’ (Ellerman ‘Learning to Be a Writer in Papua New Guinea” (2008/08 7).
31
See Bulu, Maretu, Ligeremaluoga Osea and the early élite writers such as Pasefika,
Matane and Kiki as well as Vincent Eri’s The Crocodile (1970).
32
Almost without exception, the life stories produced by indigenous missionaries and
early administrators all feature some discussion on the time required tending to gardens
and there importance in the mission station’s survival.
33
Also, see The Cochrane Archives and Ann Prendergast Papua New Guinea Resource
Atlas (1974).
34
Mcfarlane had found very early in the missionary enterprise that there was a greater
chance of successful conversion if the missionary came from a similar cultural
background. He also believed (quite wrongly) that the locations and cultural conflicts
would be minimal.
35
See Hubert Murray, Sir Paul Hasluck A Time for Building: Australian Administration
in Papua and New Guinea, 1951-1963 and Ann Prendergast History of the London
Missionary Society in British New Guinea 1871-1901.
36
Henry A Giroux’s Louis Althusser and Education, ‘Theory and Resistance’ in
Education: Towards a Pedagogy for the Opposition (1983) and Antonio Gramsci’s
Prison Notebooks (1971) similarly explore the hegemonic empowerment of education.
37
Teaching in the English language became compulsory after 1950 when
administrations were coerced by the United Nations into a more active role in
education. See United Nations Visiting Missions Reports for various countries and
regions.
38
Bill Ashcroft discusses the meanings of resistance in terms of its initial ‘urgent
imagery of war’. In this context, the word implies its secondary meaning also discussed
by Ashcroft as ‘the rhetoric of resistance that consoles the oppressed rather than
achieves structural change’ (‘Resistance and Transformation’ 2003 383).
39
Mission influence does continue in the region and can be seen in Papua New Guinea
as many schools are still ‘run by private providers, mainly church groups’ (International
Council for Open and Distance Education’ Homepage). This document confirms that
the ‘evangelical Lutheran Church of Papua New Guinea operates 500 schools and is a
major educational provider. Other church groups also operate secondary schools, but
there are only a small number of government run secondary schools in operation’ and
continues to add that there are ‘two are privately operated’ universities also operating in
Papua New Guinea. ‘Programs offered include: medicine, pharmacy, health sciences,
physical and natural sciences, humanities, law, business and social sciences’
(International Council for Open and Distance Education’ Homepage). Accessed
22/06/12. http://www.icde.org/en/
40

W. B. Gilley not only found justification for the South Sea Mission but contrasts the
missionaries endeavours with the oppression of European colonisers which saw ‘The
untutored inhabitants of many savage climes, f[a]ll into the cunning snares of their
conquerors, and often learned to participate in European crimes, in addition to their
native stock of wickedness, without learning so much as the names of the Christian
graces, much less the practice of any moral duties’ (6-7).
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41

Writers of the era, such as novelists Mary Wollstonecraft Shelley (Frankenstein, or
The Modern Prometheus (1818)); and Charles Dickens (Hard Times (1854)) and social
critics Thomas Carlyle (‘Signs of the Times’ (1829)) and Matthew Arnold (Essays in
Criticism (1865) and Culture and Anarchy (1869)) would capture the fears and concerns
of the British public and their changing world.
42
Neill 275; Also see Lovett’s and Horne’s historical accounts of the LMS.
43
John Whitefield was a charismatic evangelist who along with John Wesley took the
Gospel to the masses as itinerant preachers and generated an interest and fervour in
Protestant Calvinism.
44
See Neill 213-214, Rosman 151, Horne 1.
45
Malama Meleisea et al discuss how the belief in the white ascendancy of the
missionaries allowed them to impose their beliefs upon the Sāmoans (Lagaga 1987 6768).
46
Also see William Robson James Chalmers: Missionary and Explorer of Rarotonga
and New Guinea (1902); Lovett James Chalmers His Autobiography and Letters (1902
197-198, 471, 139). John Williams was similarly identified as an explorer missionary
by Moyle in Samoan Journals.
47
See Mary Louise Pratt’s Imperial Eyes: Travel Writing and Transculturation (1992).
48
The Other was a concept introduced by Homi Bhabha in the Location of Culture
(1994) and Gayatri Spivak ‘Can the Subaltern Speak?’ (1988). It has entered
contemporary constructions through representations presented in William Shakespeare’s
The Tempest by positioning the colonised in the position of Caliban and the coloniser as
Prospero.
49
Bougainville’s accounts of the Tahitians befitted that of Rousseau’s “noble savage” –
their nature being essentially good, an ideology similarly propounded in Margaret
Mead’s Coming of Age in Samoa [1954] and Growing up in New Guinea: A study of
adolescence and sex in primitive society [1953].
50
Also cited in Howe 1994 47.
51
The Penguin edition omits many of the detailed geographical descriptions evident in
Cook’s Journals opting for the excesses of the people with whom the expedition came
into contact.
52
De Bougainville 228. Also in Howe 1994 84.
53
See Horne’s The Story of the L. M. S. 1795-1895.
54
See Ellis, Williams, Chalmers and Macfarlane.
55
Among them were four ordained ministers, six carpenters, a shopkeeper, a harness
maker, two tailors, a gentleman’s servant, a gardener, a surgeon, a blacksmith, a cooper,
a butcher, a cotton manufacturer, two weavers, a hatter, two bricklayers, two
shoemakers, a linen draper, and a cabinetmaker. Northcott 31; Horne 23; Cathcart,
Hiney 13.
56
Founding member of the LMS, Reverend Dr. Thomas Haweis’s, criteria for
missionary selection were: “A plain man - with a good natural understanding – well
read in the Bible, - full of faith and of the Holy Ghost, - though he comes from the forge
or the shop would, I own, in my view, as a missionary to the heathen, be infin[i]tely
preferable to all the learning of the schools, and would possess, in the skill and labour of
his hands, advantages which barren science could never compensate” in Tom Hiney On
the Missionary Trail: A Journey through Polynesia, Asia, and Africa with the London
Missionary Society (2000 10); and Richard Lovett, History of the London Missionary
Society (1899 28).
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57

I do not mean to trivialise the trials and tribulations of the American mission
establishment in Hawai‘i but rather to acknowledge that they established their mission
site in a pre-established colonial site and none of the violent confrontations typical of
the South Sea Mission, from a resistant indigenous population, are evident.
58
The London Missionary School missionaries introduced a strong Protestant work
ethic into the local indigenous population (See Gunson).
59
Cited in George (2002 21-22); See also Ngũgĩ ‘Literature and Society’ (1997 10).
60
See bibliography for George Turner, William Wyatt Gill, William Ellis, Prof G.
Currie Martin, and Thrum, who all produced these types from the missionary field.
61
As an example, John Williams sought public support from home through visits,
lectures and his texts. His A Narrative of the Missionary Enterprises in the South Sea
Islands (1838) is dedicated to the King. He also pleads for His Majesty’s consideration
as he states: ‘I trust it will be found that the facts it records are not unworthy of attention
as, I am persuaded, the object it seeks to promote is not unworthy of patronage, of the
enlightened Sovereign of the greatest nation upon earth… the Missionaries in the
islands of the Pacific Ocean cherish a loyal affection of your Person and Government,
and feel as lively an interest in the welfare of their native land as any of your Majesty’s
subjects; and that, in prosecuting the one great object to which their lives are
consecrated, they will keep in view whatever may the Commerce and Science, as well
as the Religious glory, of their beloved Country’ (iv-v).
62
Reverend Samuel Macfarlane also produced a History of the Lifu Mission (1873) with
the hope that it would attract benefactors’ support from the homeland.
63
Richard Moyle notes many of John Williams’ contradictions and exaggerations
throughout the footnotes in The Samoan Journals (1830 and 1832).
64
See discussion in Parsonson, G. S 1967 and in McKenzie D 1999.
65
Hina kina is according to Cheever ‘supposed to mean a beautiful flower that grows on
the tops of the mountains, where the sea and land breezes meet’ (227).
66
One could assume Mr C is Levi Chamberlain, ‘much loved principal instructor at
[the] Lāhaināluna’ school at Kohala (See Missionary Album and Remembering Lāhui: A
History of the Hawaiian Nation to 1887 (97).
67
Henry Bicknell in his letter to Reverend Dr. Haweis wrote of the inquisitive nature of
the indigene and of how the night would disappear as many questions were asked NLA
MS 4109.
68
Vilsoni Hereniko discusses the prophecy of the Europeans arrival in the Pacific as he
says: ‘The arrival of the Europeans was not a surprise to the Islanders. For example, a
seer in Tahiti predicted the arrival of foreigners who would possess the land and put an
end to existing customs’ (‘Representations of Cultural Identities’ 1999 141). He also
discusses a similar prophecy made in Hawai‘i (141). See T. Henry Ancient Tahitians.
Also, see Paul D’Arcy 118.
69
See Howe Where the Waves (1984) and David Malo’s, ‘On the Decrease of
Population on the Hawaiian Islands’ (1839) for their discussion on depopulation.
70
Tongatapu was settled by men of the first despatch in 1797 however, their mission
initially was unsuccessful. The missionaries separated to various sites around the
island. One left immediately on the Duff; George Vason [Veeson according to Tom
Hiney] abandoned his mission and fell into native ways, “marrying” a Tongan woman,
and was found dead shortly after; while the others were persecuted by convicts and
maritime deserters; ‘… after the outbreak of war between rival chiefs in 1799, three
were killed … ’, only four of the original nine remained and were rescued by a
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European ship in 1800. The Methodist mission did not establish a mission there until
1822 (See Newbury 1961 xli; Hiney 1).
71
Only five of the initial thirty missionaries and two of their wives remained at Tahiti.
72
Although it was the second contingent to arrive at Tahiti, it was in fact the third
deployment. The second, having been commandeered by pirates, never arrived at
Tahiti. The party did eventually return to England (See Cathcart and Horne).
73
The missionaries delivered their first sermon onboard the Duff at this time to several
Chiefs and Arreoys, 3 or 4 women and old Mannemanne, the High Priest, according to
John Eyre.
74
The gross misunderstanding in terms of land ownership began with this offer. It
became the subject of the painting by R. Smirke. The missionaries believed the offer to
be the cession of land, while under Tahitian law it was merely an offer to use the land
(Hiney).
75
Also see George Turner’s discussion of how the loss of idols undermined the
traditional priests/shamans position (20).
76
The British Museum is a storehouse of Oceanic idols and carvings.
77
Similarly, K. R. Howe suggests that the New Zealand Maoris’ alliances to Marsden et
al were calculated and well thought out responses to ensure their status and power (New
Zealand Journal of History 37, 1 2003). William J. Schafer supports such an argument
in Mapping the Godzone (1998 97-98).
78
This relationship resulted in the subjugation of the indigenous peoples and is the
subject of many texts. This relationship is discussed at length by Albert Memmi in The
Colonizer and the Colonized (1967).
79
A further discussion of this aspect can be found within the indigenous missionaries
writing discussed in a following chapter.
80
The first translations in Tahiti took over seven years due to difficulties of
understanding the phonetics and dialects (See Davies).
81
Brother Broomhall was the first to offer tutelage to a chief’s son at Tahiti as early as
1801 while the ABCFM missionaries were invited by Queen Ka‘ahumanu to teach the
royal children (See Northcott for Broomhall and Missionary Album for Hawai‘i).
82
See Percy Cochrane interview with Tim Bowden (Cochrane collection), for example.
83
The Swedes’ assistance is well-documented in LMS history. See Lovett, Horne
Williams Missionary Enterprises and Hiney.
84
See for Hawaii, John Papa ‘I‘i; for Samoa, John Williams The Samoan Journals
1832-1833; Melanesia – John Wrightson, Mission to Melanesia: Out of Bondage
(2005); Marjorie Tuainekore Crocombe Polynesian missions in Melanesia: from
Samoa, Cook Islands and Tonga to Papua New Guinea and New Caledonia (1982);
New Hebrides, J Graham Miller. Live: A History of Church planting in the New
Hebrides, to 1880; Fiji, G. Stringer Rowe’s Life of John Hunt: Missionary to the
Cannibals of Fiji (c1860) for discussion relating to the uneasy relationship between
traders and missionaries.
85
This is an indisputable aspect of the history of the spread of Christianity in Oceania
supported by historians such as Sione Latukefu, Ruta Sinclair, Raeburn Lange and Niel
Gunson, C. Sylvester Horne and Richard Lovett.
86
American Evangelist Bryan Turner produced this documentary of his mission among
the Mouk people of PNG.
87
Peter Worsley’s The trumpet shall sound: a study of cargo cults in Melanesia (1968);
Peter Lawrence’s Road belong Cargo: A Study of the Cargo Movement in the Southern
Madang District New Guinea (1964) and F. E. Williams’ “The Vailala madness", and
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other essays (1976). All discuss cargo cults at length. Also see John Waiko’s ‘Why we
do not receive cargo from our dead relatives’ for a modern PNG response to cargo cults.
88
Eravo a type of ritual house able to ‘contain and control the power of the Hohaos,
(Kiki 165-6) Hevehe masks were masks used in the Hevehe Festival. They were ‘made
of cane and could be up to fifteen or twenty feet high. The cane was covered with tapa
or bark cloth and then the men would sew on a design with another very thin flexible
kind of cane’ (Kiki 46). Hohao is an ‘oval-shaped wooden board, carved with the
image of a face…represent[ing] important ancestors’ and are kept in an eravo (Kiki
165). Eravos, Hevehe masks and Hohaos were all believed to contain magic and ‘stood
between the cult members and their dead’ according to cult members (Kiki 50).
89
Maretu was perhaps the first indigenous teacher to receive payment for his services to
the mission. His payment included a bolt of fabric (See Cannibals and Converts 1983).
90
See also Missionary Registry Report 1822; Lovett; Buzacott (19 – 20).
91
See Serge Tcherkézoff ‘On Cloth, Gifts and Nudity: Regarding some European
misunderstandings during early Encounters in Polynesia’ (51).
92
See Caroline Curtis ‘Preface’ in Hawaii Islands Legends Pikoi, Pele and Others
(1996).
93
See Buzacott 67.
94
MacFarlane, Williams, Buck.
95
Also see Myrian Sepulveda Santos in ‘Memory and Narrative in Social Theory: The
Contributions of Jacques Derrida and Walter Benjamin’ Time & Society, Vol. 10, No. 23, 2001 (163-189).
96
Percy Chatterton was less convinced that written preservation was the ideal medium,
suggesting that recording oral history by village elders in their own language should be
the primary aim so that the myths and oral histories could be ‘played back to successive
generations of Papuan children for the instruction and delectation’(85).
97
I am not suggesting that this was a preferable act but in the events of colonisation and
history of the region the recordings have been a vital source of cultural recovery.
98
Forty-five Seventh Day Adventist schools maintain their influence today throughout
the Pacific region.
99
Many of the Pacific Island indigenous peoples remain colonised: Hawaiians, Maoris,
Tahitians and American Samoans. Of those that are termed independent, there is a
reliance on financial aid from countries such as Australia and New Zealand among
others.
100
The Catholic missions taught in the English language from the very beginnings of
their settlement, but, the LMS in PNG in particular did not introduce the English
language to the general indigenous population until the Australian administration so
requested in the mid-twentieth-century.
101
This is not an exhaustive list of colonised territories.
102
Ashcroft et al’s Post-Colonial Studies: The Key Concepts (2000) is also a useful
source for clarifying these concepts.
103
Kokou Warubu ‘With Malice towards Some: Complaints and Kiaps’ New Guinea
and Australia, the Pacific and South-east Asia 3 September-October 1968 (60-61); Also
Paulias Matane and Albert Maori Kiki’s autobiographies.
104
New Zealand and Hawai‘i both had established universities before the UPNG but
their primary target was European students. Indigenous writer, Te Rangi Hiroa (Peter
Buck), was one of the first Maori medical graduates of the Otago Medical College in
1904. The UPNG was purposely designed to cater for the indigenous population, as
was the USP.
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105

I had the pleasure of listening to some of the tapes from this radio program which are
stored in the Cochrane files in the University of Wollongong Library’s archives and
provided most generously by Susan Cochrane. The tapes are currently undergoing
digitalisation because of their frail condition.
106
Peter Smith said of the responses to the Delegation that ‘the replies they received
highlighted a distinctly Protestant emphasis on literacy so that people would have
access to the scriptures. A secondary but nevertheless consistent theme is that of
improving the social and economic life’ (Education and Colonial Control in Papua
New Guinea: A Documentary History 1987 12).
107
Also see Peter Smith (1987 13); and Lal, ‘The Passage Out’ in Tides of History
(1994 347).
108
Note that Bougainville included a brief appendix of Tahitian vocabulary in his
journal of his voyage – a starting point at least for the missionaries.
109
See also, Cambridge Illustrated History: Religions (2002) edited by John Bowker
for his discussion of the Jesuit missionaries entering China in the mid sixteenth-century
and their extent of knowledge as well as their ability to adapt their teaching to suit
Chinese way of thinking (130-131). The LMS in their own way replicated the mindset
of adapting their message into an Oceanic context. Examples are to be found in the
early publications of scripture stories given a distinctly indigenous flavour.
110
John Davies touches on this in his History of the Tahitian Mission (1799-1830 11);
Sir Hubert Murray offers many examples of the Australian administration’s patronising
point of view in New Guinea in the twentieth-century.
111
Perhaps the conflicting views arise because of different intended audiences of the
reports. Samuel Mcfarlane’s The Story of Lifu (1873) and R. Wardlow Thompson’s My
Trip in the “John Williams” (1900) are both examples of overstating mission progress
to secure the much-needed financial support from benefactors in the homeland.
112
See John Davies History of the Tahitian Mission (1799-1830); Buzacott.
113
See Henry Nott Letter, Moorea, 21st March, 1814, to Rev. Dr. Haweis, NLA MS
4123.
114
Pomaré had been refused Christian conversion on two earlier occasions - by Brothers
Nott and Hayward in 1811 and by Br. Nott again in July 1812 as the missionaries
doubted his sincerity. They suggested that ‘he wait a while longer’ and Pomaré
‘assented’ (See Davies (1799-1830) 153).
115
This is well documented in nearly all missionary accounts including Davies,
Williams, Bulu and Maretu.
116
Vanessa Smith, Rod Edmond and Niel Gunson all discuss aspects of behavioural
changes resulting from mission contact of the indigenous populations.
117
This is also well documented in many of the missionaries’ accounts and within the
biographies of the pre-university indigenous writers.
118
Lessons were only available to the chiefs and their children initially ‘and for some
time chiefs tried to limit learning’ (Marjorie Crocombe in Cannibals and Converts 1983
63).
119
Richard M. Moyle’s footnote confirms the text as being Isaac Watts’s First Set of
Catechisms and Prayers (1656), which went through several editions in the eighteenth
century (88).
120
This strategy is confirmed throughout John Davies A History of the Tahitian Mission
(1799-1830) and in Archbishop Louis-André Navarre’s experience of the Sacred Heart
Mission on Yule Island.
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121

Many early texts offer accounts of the first contact encounters including the
indigenous missionaries Maretu, Osea and Bulu. See also Williams’ Samoan
Journals(1830 and 1832 172-176); Teava’s account in Buzacott 132, Buck 29.
122
Maretu refers to the College as the missionaries’ house (92).
123
A similar school was established at Upolu shortly after.
124
The useful arts was a criteria used in the selection process initially employed by the
LMS and it reflects the trades background of many of the men of the first despatch to
the South Seas (See Lovett, Horne, Gunson, Cross, Laracy, R.W. Abel and Cathcart for
further discussion on how the missionary and his wife worked as a team in ensuring the
Western Christian ethos were maintained).
125
Reverend Bogue was one of the principle directors of the LMS and he established a
school to train potential missionaries (see Lovett’s History of the London Missionary
Society 1795-1899 and Horne’s The Story of the L. M. S. 1795-1895 for accounts of the
history of the LMS).
126
McKinnon notes that the “T” ‘indicate[s] that the schools so named follow [the]
syllabus, specially designed for indigenous children of the Territory of Papua and New
Guinea’ (2).
127
Discussed at length in both Bingham and Kuykendall.
128
John Nilles’ story has been retold in the documentary Papa Bilong Chimbu Directed
and produced by Verena Thomas. Co-produced by Penny Jope, 2007.
129
D160/9/34(d) lists these five vicariates as Rabaul, Yule Island, Samarai, Kavieng and
Port Moresby.
130
Percy Cochrane was a key figure in the promotion of Alan Natachee and Sir Albert
Speers was pivotal in the success of Sir Albert Maori Kiki.
131
It should be noted that although this is true of the creative writing produced by these
writers, Sir Paulias Matane and John Dademo Waiko have contributed significantly to
the education debate in modern PNG. Both men have been instrumental in forming
education policies in PNG with Waiko holding the portfolio as Minister for Education.
Sir Paulias Matane produced ‘Philosophy for Education’ better known as ‘The Matane
Report’ (1986) and John Dademo Waiko produced the Ministerial Brief: Education in
Papua New Guinea (2001).
132
Almost all of the biographies written by the men of the same period as Pasefika such
as Matane, Kiki, Osifelo, and Zoleveke for example support this claim.
133
Pasefika and Kiki both address this issue as they found that although they had
received an education and were in a position of privilege, outside the school
environment they were subject to the white man’s will and prejudices.
134
These ideas were the basis of a paper I presented at the Asia Pacific Week ANU in
January 2004, “Mission Education and the Cultural Identity Crisis in New Guinean
Literature”. Later published in Alpheus Postgraduate Online Journal 1, July 2004.
135
John Waiko identifies that a minute percentage of the fifteen percent of the Papua
New Guinean population ‘have the ability to perform at top international standards’ and
therefore reach an élite status (Ministerial Report 12).
136
Evidence of this can be sourced from many missionary accounts. For examples see:
John Williams. A Narrative of Missionary Enterprises in the South Sea Islands; with
remarks upon the Natural History of the Islands, Origin, Languages, Traditions, and
usages of the Inhabitants (1838); Mission Life in the Islands of the Pacific: Being a
Narrative of the Life and Labours of the Rev. A. Buzacott [1866]; John Williams. The
Samoan Journals of John Williams: 1830 and 1832; Peter Buck (Te Rangi Hiroa).
Mangaia and the Mission.
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137

Gauri Viswanathan discusses the influential factors of Western education in Masks
of Conquest (c1989 7).
138
Sogeri High School became the National High School in 1969 after amalgamating
with Iarowari High School. ‘The junior classes, Forms 1 and 2 were at Iarowari campus
and the senior classes, Forms 3 and 4 were at Sogeri campus. In 1969 the school
became a Senior (later 'National') High School consisting of Forms 5 and 6 with
students drawn from all over PNG’ (Ken Watson n.pag.).
139
Also note that Charles Abel’s interests in promoting native commercial enterprise
found him in competition with other commercial enterprises. The LMS could not
continue to support his plantations and wanted to sell them off in 1916. Abel
challenged the society’s directors but left as an honorary missionary and continued his
endeavors with the support of influential friends independently.
140
It must be said that according to Wetherell, Abel did ‘appreciate the work of a few
outstanding Samoans such as Ma’anaima and Filimoni, but he became an acerbic
commentator on the faults and foibles of most of their colleagues’ (Wetherell 1996 79).
141
The Alternative (1980 84-88); Wanpis (1977 105). The tragedy of this situation can
be seen in many short stories and plays. An example such as ‘Should We Laugh or
Should We Cry’ (1974) by Siwid Gipey in Regis Stella’s Moments in Melanesia (1999
28-34), not only reflects the despair of the indigenous in finding employment but also
offers a rare account of the compassion of Europeans, contrasting it with the coldness
and complacency of the employed indigenous workers.
142
Lloyd Jones’ charming novel Mister Pip (2006) exemplifies this dilemma.
143
The Catholic Mission according to Dupeyrat in the mid 1940s taught in ‘the native,
but English is thoroughly taught’ (Dupeyrat Papuan Conquest 1948 22).
144
The Black Power Movement’s foundational roots were established by Marcus
Garvey (1916) but were further extended by W. E. B. DuBois’ The Souls of Black Folk
(1902), Malcolm X’s speeches and autobiography, The Autobiography of Malcolm X
(c1983) and Eldridge Cleaver’s Soul on Ice.
145
I am aware of the potential irony of the term “independence” given that many of the
deemed independent countries rely on Western countries for financial and humanitarian
aid.
146
Ron and Marjorie Tuainekore Crocombe collaborated on translating and editing
Ta‘unga’s, Works of Ta'unga; Records of a Polynesian Traveller 1833-1896 but
Marjorie Tuainekore Crocombe was the sole translator, annotator and editor of
Cannibals and Converts: Radical Change in the Cook Islands by Maretu.
147
Michael and Daniel Leahy’s documentary, ‘First Contact, is a confronting film in
which the Europeans’ first encounter with the central highlanders of PNG highlights
their assumed ascendency and often-brutal treatment of the indigenes.
148
References to first contact generation throughout this thesis refer to those men and
women who were among the first of their village to receive mission education.
149
For instance, Ron and Marjorie Crocombe discuss the difficulties in not only
translating the text but reading in Maretu’s case ‘a cumbersome and irregular’ writing
style, noting too that ‘meanings in places [were] obscure’. They also remind the reader
that the text was ‘handwritten, was probably unchecked, and that his formal education
was very limited’ (Cannibals and Converts 16).
150
Perhaps the hereditary nature of genealogies does not require a written record while
the more flexible stories of myth and legend do. There is though, in Oceania, the
disconnection between generations that has come about through Western education that
may account for the disappearance of many genealogies.
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151

The missionaries were not always the first European contacts in the islands;
beachcombers, traders and explorers often preceded the missionaries’ arrival at some of
the Pacific Islands.
152
See Peter Biskup ‘The Cook Island Chronicler’ in Australian Book Review 8
February 1969, 73. Although his discussion is in relation to Ta’unga, missionary
influence had a strong influence over their converts which are evident throughout the
discussion of the writers chosen for this chapter.
153
Percy Cochrane states that the last village to come into Western contact was in 1965
near the Ramu River ‘almost by accident’. The District Office sent in police and two
missions, Cochrane states, ‘they wouldn’t allow one [officer]’. (Bowden, ‘Taim Bilong
Masta’ D160/18/1, Reel 1/Side 1, recorded September 1979, University of Wollongong
Archives).
154
Also see R & M. Crocombe ‘Foreword’ in The works of Ta'unga; records of a
Polynesian traveller in the South Seas, 1833-1896 x.
155
Note that in Hawai‘i, the writers had a very strong tradition from their beginning to
record the many traditional meles and chants, thereby ensuring the survival of the
traditional oral histories of their culture. Mary Kawena Pukui translated many of these
into English.
156
The Catholic/Protestant animosities were not confined to Tahiti alone. There are
many accounts of rivalries between the religious denominations. (See Semisi Nau and
Joel Bulu for an indigenous commentary). In New Guinea, Percy Cochrane speaks of
the hostilities between the different denominations in the late 1960s which saw the
burning down of schools (Tim Bowden interview ‘Taim Bilong Masta’). While Lucy
Mair refers to the various denominations as ‘defining their spheres of influence’ with
“gentlemen’s agreements”’ (Australia in New Guinea (1948 219).
157
Also discussed in Richard Lovett and C. Sylvester Horne.
158
See also Nicholas Thomas discussion in Entangled Objects of how Pomare II
managed to secure his power through association with the white missionaries and
traders (102-103).
159
Newbury’s footnote to this entry suggests the letters no longer exist, but are
mentioned in missionaries to Directors, 23 April 1814 (South Seas 2); printed in part T.
M. S., 138-142 (Davies 1799-1830 171).
160
Admiral Thomas was the Commander-in-Chief of Britain’s Pacific Station at the
time of her difficulties with the French.
161
In 1833, Queen Pomare revised and extended the Codes of Law drawn up by the
Tahitian mission and Pomare II (Davies 1799-1830 333).
162
(Recorded in his journal on January 1 1828 South Seas Journal (SSJ), Box 6, Church
World Missions (CWM), SOAS Library Special Collections).
163
It is interesting to note that C. Sylvester Horne negates the London Missionary
Society’s influence in this matter, commenting that ‘the policy of the Tahitian
Government in this matter is doubtless open to criticism’ (202). It seems to be in
contradiction to De Deckker’s account.
164
The poem exemplifies the reuse of the standard poetic device in an epic or the first of
the ancestral race within a more traditional English style, evocative of the Romantic
odes of the era, and in this case, dedicated to Queen Pomaré’s beloved Tahiti. Lord
Byron’s poem, ‘Island’ (1823) appears to be a major source of influence as it captures
the essence of beauty of the islands while acknowledging the loss of the kingdom.
Another poem, The Island Queen: A Poem (1846) by Ruth Stickney Ellis, (wife of
missionary William Ellis), offers similar sentiments.
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165

I have included Queen Lili‘uokalani in this section because of her royal stature. I do,
however, acknowledge that she was born during the reign of Pomare and that there is a
relatively large time span between her writing and the letters of Pomares I and II.
Similarly, the indigenous writers that are examined after her, David Malo, Samuel
Kamakau and John Papa ‘I‘i produced their literary works before Lili‘uokalani’s
impassioned plea.
166
Liholiho, along with Kaahumanu are credited with the collapse of the kapu system
(the political and religious codes of ancient Hawai‘i). It is said that Kaahumanu
persuaded Liholiho to break the kapu by eating with the women. Westerners’ disregard
for the ancient customs with no retaliation from the gods was also believed to have
influenced his decision. See Dotts and Sikkema, ‘Who Shaped Public Education in
Hawaii’ in Challenging the Status Quo: Public education in Hawaii 1840-1980 13.
167
See Tom Hiney for a discussion on the progress of conversion and the language
difficulties faced by the missionaries, (Missionary Trails 96).
168
Education was a potent instrument for introducing and maintaining control over the
indigenous peoples. Evangelical missions became agencies of colonisation through this
control. See Bourdieu & Passeron 1977; Levi-Strauss 1992; Felix M. Keesing, and
Crowl, Linda 2007. It was however, an adjunct to proselytisation as Hugh Laracy
suggests (Marists and Melanesians 74).
169
See discussion in Parsonson, G. S 1967, and in McKenzie, D 1999.
170
Alan Moorehead, The Fatal Impact: An Account of the Invasion of the South Pacific,
1767-1840. London: Hamish Hamilton, 1966.c
171
Lono was a deity associated with agriculture and fertility. Kalimamao was the
festival that celebrated his return.
172
Throughout the many volumes produced by missionaries, “native teacher” appears to
be the terminology preferred in reference to the indigenous teachers/missionaries. I
have opted to use the term indigenous teacher. Michael Hayes’ dissertation discusses
this dilemma but opted for “native” teacher.
173
I have used Davida Malo’s baptismal name of David (See Emerson in Malo
Hawaiian Antiquities x). Many references to him within library sources and more
particularly modern Hawaiian bibliographies often refer to him under his birth name,
Davida.
174
See Bishop Museum Press Authors webpage
http://bishopmuseum.org/press/authors.html accessed 5/3/2007
175
Samuel Kamakau according to the Bishop Museum Press Authors webpage ‘entered
Lahainaluna Seminary where he remained as a pupil and teachers’ assistant for seven
years under the influence of Reverend Sheldon Dibble’
http://bishopmuseum.org/press/authors.html accessed 5/3/2007.
176
David Malo’s father was Aoao and he was ‘attached as a follower in some capacity
to the court and army of Kamehameha’. While David himself had a strong connection
to ‘Kuakini (Governor Adams), who was the brother of Queen Kaahumanu’ (Hawaiian
Antiquities vii).
177
The fact that these texts, like those of other mission mediated texts, have been
translated requires the same caveat in regard to the author’s intent.
178
W. D. Alexander introduces this publication of Hawaiian Antiquities [1971], no date
is included. He does, however, add his own footnotes to those of Emerson, suggesting
that they were not part of the original publication.
179
A significant factor in considering the differences could be attributed to Malo’s
involvement with his mentor Sheldon Dibble. Dibble’s influence as a teacher at
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Lahainaluna School and interest in Hawaiian traditions became the focus of a seminar to
record Hawaiian history for ten senior students, Malo being one of them (Charles
Langlas and Jeffrey Lyon 27-28).
180
I am extremely grateful for the assistance of Stu Dawrs of the Hamilton Library at
the University of Hawai’i in locating several sources relating to the Hawaiian
indigenous missionaries.
181
Dibble, 1838; See Tinker, 1839; and Remy, 1862, published an earlier edition.
182
Mary Kawena Pukui of Hawai’i was one of the most prolific translators and
recorders of Hawaiian meles, chants and songs and her contribution to the preservation
of traditional orality in its new literary form was vital for its preservation. She was a
keen advocate for maintaining traditional culture including specifically language. This
was a fortunate circumstance for the Hawaiian people in the light of historical events.
183
See Susan Y. Najita 45.
184
‘I‘i died in 1870, well before the tragic events leading up to of Hawaiian annexation
in 1898.
185
Though no amount was disclosed, Marjorie Crocombe notes that the payment was
most likely in cloth, typical of the payment for Polynesian missionaries of the period
(Cannibals and Converts 6-7).
186
The Cook Islands’ prophecy of a new God is similar to other islands of the Pacific;
indigenous aristocracy and/or religious leaders made mention of a prophecy that
invariably matched the appearance and arrival of Europeans and Christianity to the
Pacific region.
187
Ron and Marjorie Crocombe note that pare means hat and that pare kota’a was the
name given to the cocked hat of European captains while kota’a means frigate bird or a
species of the fern Melastoma denticulum (Cannibals and Converts 54). Its description
is apt for the hats of the captains of European navies of the period.
188
Papeiha also wrote a forty-page autobiography dated 1830 entitled ‘E tuatua no te
taeanga mai o te tuatua n ate atua ki Rarotonga nei’, (An account of the coming of the
word of God to Rarotonga). This manuscript was published by Polynesian Society,
Wellington.
189
Marjorie Crocombe records that when Christianity came to the Cook Islands there
were approximately seven thousand islanders. By the time Maretu recorded his history
in 1871 only about 1936 people survived ‘diseases and epidemics took a huge toll as
Marjorie Crocombe notes’ (21).
190
This scenario was repeated throughout Oceania. (See Bingham, Williams, Bulu,
Lovett and Horne for examples).
191
Niel Gunson supports this statement in Messengers of Grace (323). Also, see
Polynesian Missions in Melanesia passim for information pertaining to the high cost of
life in establishing missions throughout Melanesia.
192
These critics include Gavan Daws Journal of Pacific History 4 (1969) 228; Peter
Biskup ‘The Cook Islands Chronicler’, Australian Book Review (February 1969) 73; G.
S. Parsonson New Zealand Journal of History 5 2 1971 (2); Charles W. Forman Journal
of Pacific History 14 3 14 (1979) 185.
193
The translator, R. H. Codrington, suggests in the ‘Introduction’ that Marau ‘could
not have been so old by quite two years’ (9).
194
Some of Bulu’s accounts appear to be so incredible, that Rowe consults other
witnesses, both indigenous and European, to attain their own accounts of the same
event. Rowe pre-empts such a response by suggesting in his “Introduction”, ‘that
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anyone who knew Joel would know that no testimonies as to the accuracy of the events
are necessary’ (3).
195
‘To live among the stars’ became the title of the first of the trilogy written by John
Garrett on Christianity in the Pacific.
196
Ligeremaluoga took Osea as his baptismal name (18).
197
Baker left Tonga for a two-year period and on his return in 1897 the Free Church
rejected him. Baker then tried to promote Anglicanism until his death in 1903.
Interestingly, ‘his funeral was conducted by a Seventh-Day Adventist’ (See Nau 120).
198
Raeburn Lange notes that by that time Baker was no longer a missionary but Premier
(112).
199
This discussion arose in question time after I presented a paper on examples of
confusions incurred because of colonialism by indigenous writers at the Australian
National University Pacific Week Conference in 2004. The central theme of this paper
focussed on the complexities of understanding the negotiations of cultural identity
evident within indigenous literature as the writers are immersed in the transitional era
between colonial and post-colonial phases: an era in which the traditional values and
rites compete with a Western set of values and Christian practices (in the most part).
200
As I write this, I am reminded of Chandra Talpade Mohanty article ‘Under Western
Eyes’ and the danger in applying a Western reading to, in this instance, indigenous
writing.
201
The English language was seen as a highly desirable tool to enable becoming the
white man’s equal. Many of the mission historical accounts refer to the desire of the
indigenous people to learn the English language. Vincent Eri discusses the distinction
between non-English and English-language mission schools in his novel, The Crocodile
(1970), and the importance given this by the Indigenous people of PNG. Sam L. Alasia
comments that while English became the language of the educated, the reality is that as
little as ten to fifteen percent of the population speak English adequately. Sam L. Alasia
‘Introduction’.
202
See K. R. Howe ‘Two Worlds?’ 2003.
203
Secular literary contributions to the “civilising” project included The Papuan
Villager, published by Australian government anthropologist F. E. Williams (19291942), and The School Paper for Papua and New Guinea (published monthly from
February 1963 to c1972). Although The School Paper was published by the Education
Department of Papua New Guinea, Western Christian morality and ethics remained a
significant aspect of the magazine, reinforced by the inclusion of features and stories
from various missions.
204
The very brief extract discussed here is entitled ‘Vicissitudes in Christianity’ and it
initially appeared in The Journal of the Royal Anthropological Society in 1939
according to Beier (Niugini Lives 1973 2).
205
Teaching in the English language became compulsory after 1950 when
administrations were coerced by the United Nations into a more active role in
education. See United Nations Visiting Missions Reports for various countries and
regions.
206
See A. M. Healy, ‘F. E. Williams shared Murray’s conviction about the limited
intelligence of Papuans’ (‘Australia’s Essay in Colonialism’ in Meanjin Quarterly
Papua New Guinea Issue 34:3 September 1975, 235).
207
I am aware that the Christian faiths (apart from the Mormons) do not accept
polygamy as an acceptable lifestyle however, in the Pacific islands many
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accommodations, such as Bride price continue without participants being
excommunicated.
208
She also discusses her father’s flourishing literary career at length ensuring
acknowledgement of his detailed knowledge of the islands. It is not surprising given his
pre-occupation with writing articles and his own publications such as his novel Amaru:
Romance of the South Seas (1945). Other novels include The Book of Puka-Puka
(1929), My Tahiti (1937), Mr. Moonlight Island (1939) and The Island of Desire (1944).
209
This hybrid quality also appears in Johnny Frisbie’s stories despite her father’s
‘translations’.
210
There could be several reasons for this. One of the main reasons is illustrated by
Linda Crowl in her paper, ‘Publishing’s Consequences and Possibilities for Literacy in
the Pacific Islands’. Oceania did not have a readership base at the time to make an
impact on the market. The fact that very few indigenous academics read other
indigenous writers, as Winduo suggests, is also a possibility (See ‘Double Conscience
without the Instrument to Liberate’).
211
Acquiring an indigenous reading audience has been an ongoing dilemma throughout
the Pacific. John Kasaipwalova and Steven Winduo’s ‘Literary Culture as Intellectual
Capital for Nation Building’ both discuss the pitfalls of writing for a market that does
not exist.
212
The Institute was pivotal in ensuring all aspects of cultural studies were covered and
preserved. ‘Kakah Kais was appointed fulltime research fellow in Folklore’, Ulla
Schild made a study of Contemporary Literature, Dr. Prithvindra Chakravarti and
Kakah Kais produced a bibliography entitled New Writing from Papua New Guinea and
John Kolia oversaw and published the journal Oral History ‘in conjunction with the
History Department of UPNG’, all of which ensured that the mythology and folklore of
traditional PNG was preserved (Annual Report 1974-1975 8)
213
See Winduo ‘Unwriting Oceania: The Repositioning of the Pacific Writer Scholars
within a Folk Narrative Space’ 599-613.
214
See interview with Percy Cochrane in the Tim Bowden tapes ‘Taim Belong Masta’
accessed through the Cochrane Collection University of Wollongong archives.
215
UPNG homepage. http://www.upng.ac.pg/ Accessed 26/06/04. This move was
instigated by Les Johnson, (later Sir Leslie Johnson), in 1962 when, as Deputy Director
of Education in Papua New Guinea he argued strongly for the creation of the University
of Papua New Guinea. He steered the legislation, establishing it through the House of
Assembly (See Colonial Sunset)
216
Fijian, Raymond Pillai, suggests that ‘One of the central facts in the history of
creative writing in the South Pacific is the role of the University of the South Pacific as
catalyst’ but, this denies PNG’s literary contribution to the region and its place in the
Pacific (‘Prose Fiction in Fiji – A Question of Direction’ Mana 4:2, 1979 1-10, 1).
217
Bill Ashcroft also speaks of the erasure of language within the ‘colonial story’
(Caliban’s Voice 78-9).
218
Many of these texts, including novels considered to be major works such as Russell
Soaba’s Wanpis (1977), indicate in the opening pages that no royalties have been paid.
219
These writers are out of sequence here, in terms of publication date, but were of the
older generation who received their education prior to or in the early years of World
War II.
220
Encouraging the youth and other villagers was paramount to the civilising project. A
regular column in Papua and New Guinea Villager introduced significant indigenous
people. Every issue focussed on a different region. In August 1951, New Hebrides was
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the focus; in July 1951, it was the British Solomon Islands. A column entitled ‘People
You should Know’ highlighted the career of a successful indigene of the region. A
column entitled ‘Your Job is what you make it’ also appeared in the Papua and New
Guinea Villager. For example, Isimel Tingru Waai speaks of his education through the
Native Schools at Nodup and later at Malaguna. He eventually began his career with
the Department of Education (2:4 May, 1951. 27).
221
Nelson Mandela came to a similar conclusion in his letter to Fatima Meer, dated 1
March, 1971 in Nelson Mandela: Conversations with Myself (7).
222
Oxford University Press produced a very brief series of four titles called the Stories
of our People Series, in 1967, before Kiki’s autobiography. They were very small
booklets and examined the lives of PNG success stories examining the subject in much
the same way as the autobiographies mentioned here, but on a much smaller scale.
They were useful as motivational texts in schools as well as a means of documenting
significant tribal histories. Jovopa Mackenzie’s Orokaiva (1967) is an example of this
series.
223
See Steven Winduo’s ‘Importance of books, libraries’ n.pag).
224
Evelyn Ellerman (‘Two Autobiographical Responses to Decolonization in Papua
New Guinea’ 1994) discusses how the autobiographies of PNG, Paulias Matane
(1972) and Alice Wedega (1981), become the model, and her description fits other
autobiographies produced in the region.
225
Soaba himself confirms the autobiographical element of his novel in an interview
with Chris Tiffin, ‘An Interview with Russell Soaba’ (22).
226
For a discussion on the placement of the emergent writer in Papua New Guinea’s
history of education, see Paul Sharrad, ‘A Map of PNG Short Stories in English’ in
Bikmaus, 5:2 1984:1-16. While a discussion on the central trope of schooling as
‘negation of identity, colonisation, status enhancement, national formation and
transition to modernity’ can be found in Paul Sharrad ‘Literacy Legacies: Faltering
Feet; Dancing a Pen to a National Beat in, Lines across the Sea: Colonial Inheritance in
the Post Colonial Pacific. Edited by Brij V. Lal and Hank Nelson. Brisbane: Pacific
History Association, 1995, 199-212.
227
Johnny Frisbie and Tom Davis, together with Albert Maori Kiki’s A Thousand Years
in a Lifetime (1968), Paulias Matane’s My Childhood in New Guinea (1972), Walter
Lini’s Beyond Pandemonium (1980) and Gideon Zoleveke’s A Man from Choiseul
(1980), ‘form an evolving tradition of autobiographical writing’ (Subramani 17). John
Kadiba’s Growing up in Mailu, Leo Hannett’s Disillusionment with the Priesthood and
Arthur Jawodimbari’s Spare that Bird also contribute to the genre even though they are
snippets of their life. Later publications, such as Sir Frederick Osifelo’s Kanaka Boy:
An Autobiography (1985), Frank Pasefika’s Frank Pasefika: An Autobiography and
Peter Kenilorea’s Tell it as it is (2008) confirm the continuing strength of this literary
style in the Pacific.
228
Davis’ Makutu (1960), although written in the style of Western novels of the South
Pacific ‘is an important landmark in South Pacific history’ (Subramani 17). It is an
interesting novel as it attempts to recreate and restore significant cultural traditions but
it does so from a Western perspective.
229
See Bill Ashcroft Post-colonial Transformation.
230
Prime Ministers include Sir Tom Davis, Sir Michael Somare, Sir Peter Kenilorea,
Sitiveni Rabuka, Sir Walter Lini and Jean-Marie Tjibaou. Public officials include Sir
Paulias Matane, Leo Hannett, Vincent Eri, Rabbie Namaleu, and John Waiko.
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231

F. S Stevens’ Introduction in Racism: The Australian Experience – ‘As Wolfers
points out ‘Colonial policies tend to reflect the domestic preoccupation of the
government, or the assumptions implicit in the total national culture of the colonising
power’ (7).
232
Tawali, according to his obituary, ‘was a high school teacher at Manus High School
and moved to Port Moresby as a lecturer in literature at the University of PNG in the
1970s’. PNG Baui website, ‘Obituary for Mr. Kumalau Tawali 1947-2006, reknown
[sic] Writer · Poet · Scholar · Pastor in Papua New Guinea’.
http://www.pngbuai.com/800literature/writers-poets-obituaries/Mr-KumalauTawali1947-2006.html
233
E. Barrington Thomas cites B. H. Louisson ‘From Village to Nation - the Growth of
an Education System’ Papua New Guinea Journal of Education. October 1979 16.
234
Soaba’s Australian secondary schooling gave his writing more depth and took him
beyond the villager/coloniser relationship as his exposure to a broader variety of
literature was beyond his experience of mission schooling. The existentialist influences
of Camus and Baldwin infiltrated his writing and sat beside the influences of Tennyson,
Blake, Byron and Shelley. Soaba recalls his favourite, ‘Shelley’s Ozymandias simply
got me entranced…I often saw myself as the “colossal wreck” then and I still do”
(Singh ‘Russell Soaba: An Interview’ 49). Soaba adds that his Western secular
teachers, ‘taught us to think, to feel the same things Tennyson and Shelley might have
felt when writing poetry’, taking him to a deeper level of understanding of literary
works as more now an exercise in English grammar (Singh ‘Russell Soaba: An
Interview’ 49).
235
Curricula at the Sogeri Teachers College and the UPNG were designed under the
premise that “you are going to be independent, so what do you need to learn; what
models can you build on?” The Australian administration drew on proven successes in
other nations such as India, Africa, Indonesia and Malaysia. Although Samoa was
independent in 1962, before most of the PNG literary activism began, the Australian
administration chose not to follow their example. It does seem that USP took its lead
from the UPNG, at least in the literary area, although it did take on the same models,
such as Africa provided, in its curriculum and perhaps was more attuned to Britain, so
PNG/Australia “did its own thing”. It is also possible that Australia did not want to use
Samoa as an example because of its rivalry with New Zealand over who was the better
colonial administrator in the Pacific (and maybe because they had not developed a
university of their own and sent students off to NZ rather than building
education services in Samoa). Samoans also had a poor reputation amongst Papuans as
rather strict enforcers of mission rule and that may have influenced the administration’s
decision. Also see Paul Sharrad’s ‘Out of Africa: Literary Globalization and the Winds
of Change’.
236
These ideas were the basis of a paper I presented at the Asia Pacific Week at the
Australian national University in January 2004, ‘Mission Education and the Cultural
Identity Crisis in New Guinean Literature’. Later published in Alpheus Postgraduate
Online Journal 1, July 2004. Also, see Bill McGaw ‘Russell Soaba’s Wanpis’.
237
Essays by Stella and Hereniko can be found in Inside Out – ‘Representations and
Cultural Identities’ (137-166); ‘Reluctant Voyages into Otherness: Practice and
Appraisal in Papua New Guinean Literature’ (221-230), respectively. Reference to
Tawali is in the Kasaipwalova interview in Papua New Guinea Writing 2 December
1970.
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238

Stevens refers to Kasaipwalova and his poem ‘Reluctant Flame’ (1971): ‘As an
epilogue we have included a poem by an indigenous New Guinean student. Apart from
the intrinsic beauty of the language and absolutely fresh terminology it carries a hidden
warning and a word of hope. In the use of the expletive ‘fuck off whitey!’ he is
providing us with adequate warning to review our moral standards. It is only hoped that
we do it in time (10).
239
Personal email from Russell Soaba.
240
Novels have been the slowest literary form to develop but they are now being
published in growing numbers.
241
Beier is referred to as a literary ethnologist in ‘The Hunter Thinks the Monkey is Not
Wise’ in Research in African Literatures. Fall 34:3 2003 206 (6) 203-208.
242
Penelope Schoeffel and Malama Meleisea acknowledge Professor Beier’s
‘significant contribution’ but also suggest that the ‘inspirational origins of most PNG
literature were not significantly different from that of the rest of the South Pacific’
(South Pacific Literature: Myth to Fabulation 124). Ken Arvidson concurs in ‘The
Emergence of a Polynesian Literature’ (36-37), as does Russell Soaba in a personal
email. Priva Chakravarti and Elton Brash were also significant promoters of PNG
literature.
243
Bill Ashcroft acknowledges that Africa has ‘provided some of the most vigorous
debates’ on colonialism so it is not surprising that much of the theoretical material
comes from African writers (Caliban’s Voice 103).
244
Beier also expresses this sentiment in his Introduction to Voices of Independence as
he states that writing from 1968 -1975 was mainly used as a political weapon (xi).
245
See Paul Sharrad ‘A Map of PNG Short Stories in English’ (6).
246
Kathy Kituai and John Kolia printed a selection of entries in the 1981 National
Annual Literature Competition.
247
“…The Empire writes back” was a phrase used by Salman Rushdie’s in describing
the body of literature emerging from the colonies by the colonised – immortalised in the
name of the post-colonial critical text by Ashcroft et al.
248
Compilations such as Matamana by students of Port Moresby Teachers College,
poems in Words of Paradise and the Hey Now series, (volumes one and two), for
instance, also provided an outlet for poetic expression.
249
Personal correspondence Russell’s email
250
The five plays in this volume were all performed in Canberra at the Prompt Theatre
between August 1969 and April 1970.
251
Beier neglects to acknowledge the earlier New Guinean literary offerings and refers
to the works emerging from the UPNG as the first generation of writers.
252
The Raun Raun Travelling Theatre was formed in Goroka in early April, 1975, with a
grant from the National Cultural Council.
http://www.michie.net/pnginfo/ehp/raunraun.html
253
There was very little publicity of three plays, They Never Return, Alive! and The
Unexpected Hawk, in August 1970, as ‘their content dealt with an explosive situation
involving a patrol officer and a group of unsophisticated villagers’ (Laycock ‘Pulling
Punches on Papuan Plays’ 54). Australian audiences ‘found their message disturbing,
and reacted defensively’ (Kirsty Powell ‘The New Drama’ in Meanjin Quarterly Papua
New Guinea Issue 34:3 September 1975 311).
254
Dupeyrat however states that ‘Even in Papua, modern powers of evil and darkness
are at work: Communism is there already’ (‘The Dark Side’ – interview in Cochrane
Files Papuan Conquest (1948).
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255

Elton Brash discusses the significance of the terminologies of “wan tok” and “wan
pis” in “‘Tok Pisin!’” in Meanjin Quarterly 3:34 September 1975 (320-322).
256
Note that Celestine Kulaghoe is spelt two different ways, depending on the text. I
have followed the spelling used in the specified text.
257
John Kolia shares Kulago’s condemnation of missionaries throughout his texts
including The Reluctant Missionary, however, discussion of his texts have been
omitted because he is not an indigenous Papua New Guinean.
258
Manki Masta (1971) is based on John Kadiba’s short story ‘Tax’ (1972).
259
(See Deprogramming through Cultural Nationalism: Achebe and Ellison by Prema
Kumari Dheram). The Black Power Movement and West African Nationalism grew out
of the influential works by men such as Booker T. Washington (1856–1915), Marcus
Garvey (1887-1940) and W. E. B. Du Bois (1868-1963) who pioneered the push for
Black autonomy. Washington’s ‘Up from Slavery’, Marcus Garvey’s editorial ‘African
Fundamentalism’ in Negro World (1916) and W. E. B. Du Bois’ The Souls of Black
Folk (1902) fuelled racial pride and the need to secure black autonomy. Other
significant motivational contributions were made by Malcolm X in his speeches and
autobiography, The Autobiography of Malcolm X (1983).
260
See Hereniko ‘Representations of Cultural Identity’ 145-6.
261
It may be argued that PNG is not truly independent as, according to Time 2005, it is
more dependent than ever on Australia for economic support. This is corroborated by
agencies such as AUSAID and UNICEF.
262
See Albert Wendt Lali (1980 xvii) and Julian Treadaway in ‘Hidden Voices: The
Development of Creative Writing in Solomon Islands’ ( 1999 58).
263
Albert Wendt mentions in his press release for The Adventures of Vela (2009), that
his novel in poetic form took so long because he had other things he had to do. See

‘Albert Wendt New Book Adventures of Vela Tagata Pasifika TVNZ’. n.dat.
264

Interestingly, Bougainvillean Regis Tove Stella contradicts Michael Somare’s
statement claiming that the literature was “protest literature” ‘full of the antagonism
towards colonialism’(‘Writing Ourselves: Cultural Self-Representation in
Contemporary Papua New Guinea Writing’ 167).
265
See Geekie, Christian Missions to wrong Places, among wrong Races and in wrong
Ways for a similar account (1871) and some of the letters written by Broomhall and
Notts for early missionary accounts of Tahiti and Nigel Krauth’s New Guinea Images in
Australian Literature (1973) for fictional depictions of the New Guinean.
266
Jully Makini (formerly Sipolo) was, and has been, the most prolific and substantial
contributor of the women poets of Solomon Islands. Her Civilized Girl: A Collection of
Poetry by Jully Sipolo (1981) was the first collection by a woman writer to be
published. She followed this collection by contributing to, and co-editing Mi Mere:
Poetry and Prose by Solomon Islands Women Writers (1983), the first, and so far, the
only collection to date written solely by Solomon Island women. This was followed by
Jully’s second collection of poetry, Praying Parents: A Second Collection of Poems
(1986) and Roviana: Custom Stories (1991) which she also edited. Some other
publications of the pre-independence period to include women’s writing are journals
such as Mana and Moana.
267
‘The Philosophy of Education’ was written for the Papua New Guinea Department of
Education and it outlined the future aims and directives for education policy.
268
Sections of Photographs (1995), such as ‘Nightflight’, for instance, reappear in The
Adventures of Vela (2009).
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269

Regis Tove Stella suggests that there are ‘over 800 languages’ in PNG (‘Writing
Ourselves’ 2007 162).
270
Tahitian Henri Hiro pays tribute to Pomare in a similar way in his poem ‘God of
Culture’ (Mana. Tahitian Poetry. 7:1 1982, 41-43).
271
The Kawaiaha‘o church, designed by the Reverend Bingham of the ABCFM has a
grave yard at the back of the site in which several of the founding missionaries are
buried.
272
I attended the Hawai‘i International Conference on Arts and Humanities January 1316 2005 in Waikiki and I saw this protest at the ‘Iolani Palace during this visit.
273
All of the short stories in this collection deal with children leaving the village and
enduring hardships to attain the primary objective, Western education. At the end of
each of the stories are a series of literal and implicit questions aimed at Stage Three
(Years 7 and 8 in Australia) high school students.
274
This idea makes a strong connection to Ngũgĩ’s argument about teaching children
about daffodils when they should be writing about the harmattan.
275
The daffodil is a lingering memory of Figiel’s schooldays evident in her response
‘The Daffodils From A Native's Perspective by Sia Figiel’ addressed to Mr Wordsworth as she
says, ‘I wandered lonely as a cloud too Mr Worsdworth’ adding that although she didn’t
know what they were ‘whatever they must have been they must have been magical
because they too out a smile on my face’.
http://www.youtube.com/watch?v=g0zSwIpxdcs&feature=related
276
His poem ‘Second death of a Lusman’ (for Russell) also pays tribute to the outsider,
the one who made the sacrifices and the agony they incurred along the way, as the frog
squashed on the road, shares ‘Yet the same blood and agony/ Covers the Lusman’s
death under the street light (Lomo'ha 1991 26).
277
See Keesing (305) and many of the missionary writers who found this to be the
common appeal of education for indigenous societies.
278
Michael Mel, like Celestine Kulaghoe and Leo Hannett is published with various
spellings of his surname. This text carries the “Mell” spelling.
279
Regis Stella and Lynda Aniburi Maeaniani’s collaborative Melanesian Passages
(2004) explores themes that cross over the two periods of pre- and post-independence.
It is not possible to decipher whether they wrote all of the stories together or
individually in this text.
280
Manples is an illegal settlement that sprung up on the outskirts of Port Vila. It has
no electricity or piped water services (See ‘Formation of Community Committees to
develop and Implement and Dengue Fever Prevention and Control Activities in
Vanuatu’ in Dengue Bulletin 28 (2004 Supplement). Hilson Toaliu and George Taleo
53-56.
281
See Frantz Fanon’s The Wretched of the Earth (1961) and Black Skin, White Masks
(1967) as well as Albert Memmi’s The Colonizer and the Colonized (c1965) for their
thorough psychoanalysis of colonised peoples.
282
See Table 1 Church Agency Educational Institutions by Province and Institution
Type and Table 2 Government Agency Educational Institutions by Province and
Institution Type for a comparison between the secular and non-secular education
systems and insight into the continued influence of mission schools in PNG.
283
Prince Lee Boo was the chief of Belau. Captain Wilson, after leaving China, was
blown off course and he and his ships took refuge at Ulong. Prince Lee Boo later went
to England with Wilson and was buried at St Mary’s churchyard in 1784 having died of
smallpox. A memorial plaque was placed on his grave in 1892 as a remembrance of him
352

and his people who ‘showed “no little kindness” in their treatment of the man of the
Antelope’ (‘Prince Lee Boo and Rotherhithe’ St Mary’s Rotherhithe. Accessed
23/4/2011. Web. http.stmaryrothertithe.org).
284
Pamela Takiora Ingram Pryor published under the name in 1986 Takiora Ingram in
Te Rau Maire in 1992.
285
Many Papua New Guinean students went to the USA to continue their tertiary
education.
286
‘Ni-Vanuatu Women in Development’ highlights the failure of Vanuatu to promote
their women. A key example is that in 1986 of the one thousand and thirty two major
achievements within the workplace only five positions were filled by women, four as
Second Secretaries and one within the Public Service Commission. These figures were
taken from 1986 Urban Census Vocational and Labour Market Report, 1987 (19-20).
287
See, Keesing for a discussion of traditional roles and stature. Also Afu Billy
‘Fighting for a Fair Deal in National Politics’ for a modern perspective of authority and
the difficulties still confronting women.
288
See G. H. Cranswick and I. W. A. Shevill. Also, John F. Goldie, 569 and David
Hilliard, 142, 149, 150.
289
See Gwen Cross Aloha Solomon Islands: The Story of a Peoples Courage and
Loyalty (c1980) and Diane Langmore’s ‘The Object Lesson of a Civilised Christian
Home’ (1989).
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